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PREFACE. 


The increasing interest evinced by the tliinldng 
world in the Philosophy and Religion of the Hindus 
has led me to undertake the publication of the transla- 
tion of the principal Upanishads. 

The special feature of this publication is the trans- 
lation of the commentary of Sri Sankaracharya, the 
greatest exponent of the Advaita system of philosophy. 

The work has been undertaken chiefly with a view 
to bring within easy reach of the English-i’eading 
public the priceless teachings of the Upanishads, in 
the light of the interpretation of Sri Sankaracharya. 

The spirit of the text and of the interpretation 
has throughout been faithfully adhered to and, perhaps, 
in some instances, even to the detriment of elegance in 
diction. 

If the earnest student finds any the least help from 
this work, the publication will be amply justified. 

My hearty thanks are due to Mr. V. Swaminatha 
Iyer, District Munsiff. for the care with which he went 
through the trauvslation and for his many valuable 
suggestions. 

Madhas. V. 0 . SESHACHARRL 

Fehruarif j PuUUher, 





S0a»a0gopam0l)air. 


Sri Sankara’s Introduction. 


OM TAT SAT. 


Adoration to the Brahman. The mantras beginning 
with Isavasyam, etc., have not been utilized in rituals, 
because they serve the purpose of enlightening us on 
the true nature of the Atman who is not an anr/a of*, 
i, 6., not connected with, Karma. The true nature of 
the Atman consists, as will be described, in its purity, 
being untouched by sin, oneness, being eternal, having 
no body, omnii^resence, etc., and as that conflicts with 
Karma, it is only reasonable that these mantras should 
not be utilized in rituals ; nor is the true nature of 
the Atman thus defined, a px’oduct, a modification, a 
thing to be attained or a thing to be refined ; nor is 
it of the nature of a doer or enjoyer so that it may be 
connected with Karma. Ail the XJpanishads exhaust 
themselves in describing the trtie nature of the Atman ; 
and the Gita and the Mokshadharina are bent on the 
same end. Therefore all Kaiina has been enjoined 
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in accordance with workll}" understanding, \vlii(^li at- 
tributes to the Atman diversity, agency, enjoyinenf, 
impurity, sinfulness, etc. Those that know who arc 
(iompetent to perform Karma and who are not, 
(Adhikaravidah) tell us that he who seeks the fruits of 
Karma — visible such as the inherent splendour of a 
Bralimin and invisible such as Heaven, etc., — and thinks 
‘'I am a twice-born free from any defect such as being 
one-eyed or hunch-backed, &€. which disqualifies one 
for the performance of Karma’’ is entitled to per- 
form Karma. So, these mantras by enlightening (us) 
on the true nature of the Atman remove our natural 


ignorance and produce in us the knowledge of the 
oneness, etc. of the Atmaiiy — the means of uproot- 
ing grief, delusion, etc. the concomitants of Smnsara. 
We shall now bidefly comment upon the mantras, the 
persons compet-ent to study which, the? subject matter 
of which, the relevaney of which (Sambandlia) and the 
fruits of which, have been thus declaimed. 


#1 




Tlie whole (Braliman) is all that is invisible. The 


whole (Brahman) is all that is visible. Ibe n-liolo 


(Hiranyagarblia) was born ont of the whole (Bralnnao). 
When the whole (the Universe) is absorbed into the. 


^yrm sni sankaka's commextakv. 


whole (Brahman) tlie whole alone (Brahman) remains. 

Om. Peace! Peace!! Peace!!! 

q#Fiw wm I 

^ WBTT qj ?!<?: ^ II \ \\ 

All this — whatsoever moveth on the earth — should 
he covered by the Lord. That renounced, enjoj^ 
Covet not anybody’s wealth. 

Commentary ., — The word Tsa’ is from the verb 
.(rules) and means ‘ by the Lord.’ The Lord is Para- 
meswara, the Paramatman of all. He rules everything 
being the Atman of ail. Should be covered by the 
Lord, by his owm self, the Atman. What ? All this, 
whatsoever moveth on the earth. All this universe, 
movable and immovable, unreal in absolute truth, 
should be covered by his self, the Lord, Paramatman, 
\vith the idea, “ I alone am all this as being the 
inner self of all.” Just as the bad odour — the result 
of moisture, etc. — ^produced by contact with water, in 
sandal and agaru, etc., is hidden (lost) in their naturally 
agreeable smell produced by the process of rubbing, 
similarly all this on this earth (the word earth being ih 
Instratively used for the whole Cosmos) differentiated 
as name, form, and action, this bundle of modifications, 
superimposed upon the Atman by ignorance, and cou- 
-sistiiig in this seeming duality with its distinctions of 
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doer, enjoyer, etc., will be abandoned by the contem- 
plation of the true Atman. 0ne who thus contemplates 
on the self as the Paramatman is bound to renounce the 
three-fold desire of son, etc., and not to perform Karma. 
‘ Tena Ti/aldem ’ means ‘ by such renunciatioii.’ It is 
well known that one’s son or servant, abandoned 
or dead, having therefore no bond of connection, 
does not protect that one. ' Eenunciation ’ therefore, 
is the meaning of this word TyaUena. Bhiinjiihah 
means proied. Having thus renounced all desires, do 
not cherish any desire for wealth. ‘AnyhoB/s iveaUh ’ ; 
do not long for wealth either yours or another’s. Svit 
is a meaningless particle. 

Or it may be thus interpreted. Do not covet. Whj?- ? 

Whose is wealth ?’ is used in the sense of an objec- 
tion ; for nobody has any wealth which could be coveted. 
The meaning is ‘fad this has been renounced by the 
contemplation of Iswara, that the Atman is all. All 
this therefore belongs to the Atman and the Atman 
is all. Do not therefore covet what is unreal.” 

^ JT ^ II ^ II 

' Should one wish to live a hundred years on this 
earth, he should live doing Karma. Wdiile thus, (as) 
man, you live, there is noway other than this by 
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wliicli Karma will not cling to yon. 

Commentcmj.-—T\ms the drift of the Vedic text is 
that he who knows the Atman should renounce the 
three-fold desire of son, etc., and save his Atman by 
bmng centred in the knowledge of the Atman (G-nana- 
msldha). The Mantras now proceed to inculcate the 
following for the benefit of him who does not know the 
Atman and is not competent to cognize the Atman as 
above indicated. 

Kurvcmneva means ‘ certainly doing,’ i.e., ‘ only b}'- 
doing. lumnam means ‘Agnihotra, etc.’ Jijw'i.shet 
means ‘should like to live.’ Batamsamah means ‘ a 
hundred years.’ It has been declared that that is I 
man’s^ longest life. Thus declaring agreeably to na- 
tuial inclination the desire to live a hundred vears 
the text lays doivn the injunction in respect of how 
one should live— continually performing Karma and 
not otherwise. ^ If you would thus live, content to be 
a man, there is no other mode of life than the one of 
perfoiming Agnihotra, etc., by which bad Karma may 
not cling to you. Therefore, one should like to live 
doing Kanna enjoined by the Sastras subh as Agni- 
hotra, etc. But how is this drift arrived at ? By the 
previous mantra, Gnananishtha has been inculcated to 
the sanyasin. By this, Kamianishtha is enjoined on 
those who are not able to become sanyasins. Do you 
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not remember it was pointed out that the antithesis 
between Knowledge and Karma is a fact nnsliakable- 
like a motintain ? Here also it has been said that lie 
who ivoul/l Kfo io Zire must perform Karma and that this 
universe must be abandoned as unreal in the contem- 
plation of the Lord as all, by 'em© who would protect 
his Atman having renounced all and not coveting any 
body’s wealth. According to the Srutis it is settled that 
one should not long for either life or death and should 
leave for the forest. There is also the injunction by 
which one is interdicted from returning thence — thus 
ordaining sanyasa. The distinction in the results of the 
two courses will also be pointed out. (The Narayana 
Upanishad) says, In the beginning these two 
roads were laid. The road through Karma and Sanyasa ; 
the latter consists in the renunciation of the three- 
fold desire. Of these, the road through Sanyasa is the 
preferable one.” The Taitiriya Upanishad also says, 

Eeiiunciation (Kyasa) certainly is to be preferred.” 

Bhagavan Vj^asa, the preceptor of the Vedas, after 
much discussion told his son his firm conviction in the 
following text. ‘' These then are the two roads on wliich 
the Vedas are based. Both the courses — one whicli 
leads to Karma and the other wliich draws away from 
Karma have bean explained, etc.” This division wall 
be explained. 


WITH SIH KAiVKHtHAS COAIMPOTAliY. 


^ <?tw 3T%r ^TTRTTsicn': | 

^ 375i7IPFr^^l% % % qTjT: II II 

Those births partake of the nature of the Asnras 
and are enveloped in blind darkness. After leaving 
the body they who kill their Atman attain them. 

Gmfhmentarij.— This Mantra is begun for the purpose 
of condemning those who have no knowledge of the 
Atman. Asuryah ; even Devas, etc., are Asui'as relative- 
ly to becoming one with the Paramatman. Asuryah 
because they belong to them (Asuras). Nama is a 
meaningless word. Those Mas (births) so called be- 
cause the truits of Ivanna are there perceived or en- 
joyed (lohya'ide^. Audhena Tcvmasa, ‘ ignorance which 
consists in inability to see one’s self.’ Avritah means 
covered. These births down to the immoveable. Tretya 
means ‘ leaving the body.’ ‘ Ahidguchchanthi ’ means 
‘ attain in accordance with their Earma and Know- 
ledge. ’ ‘ Ahnahcmah ’ means ‘ those who kill the At- 
man.’ Who are they ? 'I’hose who do not know the 
Atman. How do they hill the eternal Atman ? By 
drawing the veil of ignorance over the Atman that 
exists. Those who do not, under the influence of their 
natural tendencies (Prakriti), know the Atman are 
called ‘Atmahanah’ (Slayers of the Atman); because 
in their case the result of the existence of the Atman, 


8 


ISAVASYOPANISHAD. 


i. e., the knowledge of its iinclecaying and immortal 
nature is veiled as if the Atman were killed. By this 
fault of slaying the Atman they get into Samisara, 

fTTcTR^ 11 2 11 

It is motionless, one, faster than mind ; and the 
Devas (the senses) could not overtake it wliich ran be- 
fore. Sitting, it goes faster than those who run after 
it. By it, the all-pervading air (Sutratman) supports 
the activity of all living beings. 

Gom7i%Gntarij,—k.^ the ignorant by killing their At- 
man whirl in Samsara, contrariwise, those who know 
the Atman, attain emancipation ; and they are not slay- 
ers of the Atman. What then is the nature of the 
Atman will now be explained. 

Anejat is a compound of out and ejat. The root ejri 
means to shaJce, Shaking is motion, L e., de- 
viation from a fixed position. Free from that, L e., 
ever constant. It is, besides, one in all Bhutas. It is 
fleeter than miiid whose cliaracteristics are volition, 
etc. How is this inconsistent statement made i. e., 
that it is constant and motionless and at the same time 
fleeter than mind ? This is no fault. This is possi]}le 
with reference to its being thought of as uncondition- 
ed and conditioned. It is constant and motionless in 


WITH SIU SANKARAS COAIHENTARA'. 9 

its unconditioned state. That the mind travels fastest 
is well-known to all, seeing that the mind encased 
within the body and characterised by volition and 
doubt is able at one volition to travel to such distant 
places as the Brahmaloka, etc. ; and travelling so fast as 
it does, it perceives on landing (at its destination) that 
the intelligent Atman has, as it were, gone there before 
it ; therefore, the Atman is said to be fleeter than mind. 
Bevas, from the root which means ‘ enlighten,’ signifies 
the senses such as the eye, etc. EUd means the entity 
of the Atman which is now being treated of. These 
senses could not overtake it. The mind is faster than 
these because these are distanced by the activity of the 
mind. Not even the semblance of the Atman is 
within the perception of the senses ; for it had gone 
even before the mind which is fleeter than they, being 
all-pervading, like the Akas, The entity of the Atman, 
all-pervading, devoid of any attributes of Samsara, and 
in its unconditioned state subject to no modification, 
appears to undergo all the changes of Samsara super- 
posed upon it, and though one, appears, in the eyes of 
ignorant men, diverse and enclosed in every body. It 
seems to travel beyond the reach of others’ mind, speech, 
the senses, &c., which are dissimilar to the Atman, 
though they run fast. The sense of ^ seems ^ is sug- 
gested by the mantra using Tishihcd (sitting). ^Silting' 
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means ' being itself inactive.’ ' Tasmin ’ means ‘ while 
the entity of the Atman endures.’ * Matarisva ’ means 
' air so called, because it moves (Svayati) in 
space (Matari — Antarikshe). Air CMatarisva) is that 
whose activity sustains all life, on which all causes 
and effects depend, and in which all these mhere, 
which is called jStdm (thread, as it were) supporting 
all the worlds through 'which it runs. The word 
‘ Apah’ means all Karma^ — ^the manifested activity of 
all living things. (This air) allots to fire, sun, clouds, 
&c., their several functions of flaming, burning, shin- 
ing, raining, &c. Or it may be said that it supports 
these, from the Srutis, such as Prom fear of this, the 
wind blows, &c. ” The meaning is that all these modi- 
fications of effects and causes take place only while the 
eternally intelligent entiW of the Atman, the source 
of all, endures. 

mm: \\ ^ ii 

It moves, it is motionless. It is distant, it is near. 
It is within all, it is without all this. 

Commentary.— Showing that there is no superfluity 
of mantras, the following mantra declares again what 
was expressed by the previous mantra. ‘It ’ means ‘ the 
entity of the Atman which is being treated of,’ ‘ Ejati ’ 
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means ‘ moves/ ‘Naijati’ means ‘ does not move of itself/ 
I he meaning is that though motionless in itself, it seems 
to move. Besides, it is distant, t.e., it seems to be far 
removed, because it is not attainable by the ignorant, 
even in the course of hundreds of millions of ages. 
I'cLdvantihe is split into tadj^ u and antilce. It is very 
near to the knowing ; for it is their Atman. It is not 
merely distant and near ; it is within everything accord- 
ing to -the Sruti “ The Atman which is within evexy- 
thing.’’ A ZZ means ‘•'all the woidd of names and forms 
and activity.’ It is without all this, being all-pervading 
like the Akas; and within eveiything, being extremely 
subtle. It is indivisible according to the Sruti “ It is 
dense with knowledge.” 

cfcTI ^ 11 ^ 1! 

V/ho sees everything in his Atman and his Atman 
in everything, by that he feels no revulsion. 

Commentarij. — Who, i.e,, the SwmjcLsitiy wdio “wish- 
es for emandpatioii. All Bliutas, i,e,, from the Avyakta 
down to the immoveable creation. ' Seeing them all 
in his own Atman ’ means ‘ seeing that they are not 
distinct from his own self.’ 'Seeing his Atman in 
them all’ means, ‘seeing his Atman as the Atman of 
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all/ Jnst as lie finds his Atman the witness of ail his 
perceptions, the thinking principle, pure and uncondi- 
tioned, the soul of his body, ^YIlic]l is a bundle of ef- 
fects and causes, he finds his Atman in the same un- 
conditioned state, the life principle of all the universe, 
from the Avj’akta down to the immoveable. He who 
thus views does not turn with revulsion by reason of 
such view, lliis statement is only a declaration of a 
truth already known. All revulsion arises only when one 
sees anything bad distinct from one's Atman. To one 
who sees his pui^e Atman alone continuous, there is 
no other object which could excite the feeling of revul- 
sion. Therefoi'e he does not turn with revulsion. 



When to the kiiower all Bhutas become one with his 
own Atman, what perplexity, what grief, is there when 
he sees this oneness. 

Ccmimientanj . — This other text also expresses the 
same purport. The word 'Yasmiii' means either ‘when' 
or ‘ in which Atman.' , When all the Bhutas have be- 
come one with the Atman, owing to the knowledge of 
the Atman, then or in the case of the Atman, how can 
there be perplexity or grief ? Perplexity and grief, the 
seed of all desire and Karma, afiect the ignorant, but 
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not him who sees the oneness, pure and like the sky. 

ihe negation of perplexity and grief~the effect of 
iporance-being shown by the form of a question 
the total nprooting of all Samsara with its seed has 

been indicated. 

?WT«r: II <r II 

He pervaded all, resplendent, bodiless, scatheless, 
having no muscles, pure, untouched by sin; far-seeing 
omniscient, transcendent, self-sprung, (he) duly allot! 
ted to the various eternal creators their respective 
functions. 

Oommentun/.— This text describes the real nature of 
the Atman, spoken of in the previous texts. 8ah 
means ‘ the Atman previously spoken of.’ ‘ Paryagat ’ 
means ‘ went round.’ The meaning is ‘ he is all-per- 
vading like the Akas.’ Suhrmn means pure, hence 
bright, resplendent. Ahayam means ' bodiless,’ i, 
having no Ivuga sarira or subtle body. Avranam 
means 'scatheless.’ 'Asnaviram’ means 'having no 
muscles. The adjuncts Avranam and Asnaviram show 
that the Atman has no sthula sarira or gross body. 
By the word Suddha, pure or free from the taint of ig- 


14 


ISAVASYOPANIrfHAD. 


noranoe, it is shown that it has no Icdnaia sarird or 
causal body. ‘ Apapaviddhani ’ means ' untouched by 
Karma, good or bad.’ 'Sukram’ and the following 
epithets are to be read as masculine, because of the 
beginning and the end being in the masculine, as 
8ah, Kavih, etc, Kavih means far-seeing, i,e., all-see- 
ing; for, says the Sruti ‘'There is no seer other than 
the Atman, etc.” ‘ Manishi ’ means ' prompting the 
mind,’ hence 'omniscient, omnipotent.’ Parihhiih means 
'being above all.’ Svaijamhimh mems ' himself being 
all above and all below becomes all.’ He, the ever 
free, and omnipotent, being omniscient, allotted their 
respective functions, i.e., objects to be created to the 
various and eternal Prajapatis, known popularly as 
'years’ as aids to the enjoyment of the fruits of Karma. 


irmiFcT 



^ ■ ■ 

They who worship Avidya alone fall into blind dark- 
ness ; and they who worship Vidya alone fall into even 
gi'eater darkness. 

Gommeniary . — ^The first purpoi^t of the Vedas, the 
acquisition of knowledge of the Brahman by renuncia- 
tion of all desires has been explained in the first mantra 
Isavasyam, etc. The second alternative, i.e., the spend- 
ing of life in continually performing Karina has been^ 


WITH SRI SAKKARA’S COMMEKTARY. 


15 


explained, foi- the benefit of the ignorant who are not 
capable of Gnananishtha, in the second mantra begin- 
ning with ‘Knrvanneveha Karmanid This bifurcation, 
Knowledge and Karma here pointed out by 
these texts has also been clearly indicated in the Bri- 
hadaranya Upanishad, by the text “ he wished, let me 
have a wife, etc.” And from the texts ‘ Karma for the 
ignorant and men having desires ’ and ‘ The mind is his 
Atman and speech, his wife, etc.,’ it is clear that ig- 
norance and desires are the characteristics of one en- 
gaged in the performance of Karma. Thus, the result 
of Karma is the creation of the seven kinds of food and 
of an identification of self with them considered as the 
Atman. It has also been shown that concentration 
in the self, i.e., the Atman (as opposed to the perform- 
ance of Karma) by the renunciation of the three-fold 
desire of wife, etc., is the only necessary condition for 
those who know the Atman. Indirectly by condemn- 
ing the ignorant, the true nature of the Atman has 
been disclosed to those* Sanyasins bent on the acquisi- 
tion of knowledge by the text beginning with ‘Asurya- 
nama’ and ending with ‘ Saparyagat’, etc., so as to 
show that they alone and not those who have desires 
are qualified to acquire knowledge. To the same effect 
says the Svetasvatara Upanishad “ In the midst of a 
crowd of seers he taught the greatest and the holiest 


16 


ISAVASYOPAJflSH At) * 


truth to those ivho belonged to the highest order of life^ 
This text ‘‘Andhamtamah/’ etc., is addressed to those 
who desire to live here continually performing Karma. 
How is it inferred that this text is addressed to such 
only and not to all alike ? Because, he who has no de- 
sires has got over the false distinction between means 
and ends, according to the mantra “Yasmin Sarvani 
Bhutani, etc. for it is easy to perceive that none who 
is not a fool will like to associate the knowledge of 
unity of the Atman with Karma or with any other 
piece of knowledge. But here, in view to combining 
two elements, the ignorant are ridiculed. That which 
can possibly combine with another, either from logic or 
from the Sastras, is here pointed out. It is the know- 
ledge of the deities that is here repi'eseiited as fit to 
combine with Karma, not the knowledge of the Para- 
matman; for a distinct result is predicated of the 
knowledge of the deities by the text ' By such know- 
ledge, the Devaloka is attained.’ Either of such know- 
ledge and Karma separately pursued is here denounced, 
mi really to condemn hut in view to the desirability of 
their combinatioii ; for distinct fruits are said to result 
from either individually, by the texts “ By such know- 
ledge, they climb up to it,” “ By such knowledge is 
Devaloka attained,” ‘^ There they do not go w^ho go 
south” and By Karma is the abode of the manes 
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attained.'' It is also well-known that notliing ordained 
by the Sastras can ever become nnwortliy of perform- 
ance. 

Here, dliey enter into blind darkness. Who ? 
They wlio follow Avidya. Avidya is something other 
than Vidya or knowledge, hence Karma; for Karma is 
opposed to knowledge. The drift is that those who 
are continually performing Agnihotra etc. alone, fall 
into darkness. And they fall even into greater dark- 
ness. Who ? Those who having given up Karma are 
ahvays bent upon acquiring the knowledge of the dei- 
ties. Eeason is given for combining Knowledge and 
Karma each of Avhich separately bears different fruits. 
If one of the two alone bore fruit and the other not, 
then by a well-recognised law that which bore no fruit 
by itself would become a mere appendage to the other. 



W mm q \\\o \\ 

One result is predicated of Vidya and another of 
Avidya. W'e have so heard from wise men who taught 
us both Vidya and Avidya. 

Commentary . — ' Anyat ' means ' something distinct.' 
They say that by Vidya, some distinct result is 
produced according to the Srixtis, ^‘By knowledge is 
Devaloka attained ” and ‘‘ By knowledge they climb up 
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to it.” They say that other results are produced by 
Avidya (Karma) accoi’ding to tlie text By Karma is 
the abode of the manes attained.” We ha.ve heard tliis 
stated to us by wise men, Le., those preceptors who 
taught us both Knowledge and Karma. The purport is 
that this is their view as handed down from preceptor 
to disciple. 

^rfNt ^ I 

siilw ^ il U II 

He who simultaneously knows both Vidya and xivi- 
dya gets over death by Avidya and vi>tta>mB 
by Vidya. 

Co7nmeMary.— This being so, the following results. 
Vidya is the knowledge of the deities; Avidya is 
Karma. Who knows that both these should simulta- 
neously be followed by the same person, he alone, so 
combining the gradually secures the one desirable 
end. ' By Avidya’ means /by Karma such as Agnihotra, 
etc.’ ' Death ’ means ‘ action and knowledge induced 
by Prakrit! (nature).’ /Tirtva ’ means ‘having got 
over.’ ‘By Vidya’ means ‘by the knowledge of the 
deities.’ ‘Asnute ’ means ‘ attains.’ To become one with 
the deities is what is called immortality (Amritam.) 
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cft: I 

^ ^ #'4^ wr: II n II 

They fall into blind darkness who worship the un- 
born Prakriti. They fall into greater darkness who are 
bent upon the Kaiya Brahman Hiranyagarbha. 

Commentary. — Now, in view to the combining of the 
woiship of the Av^mlndta (Pi'alcriti) and manifested 
Brahman, each in itself is denounced. “ Asambhutih” is 
v'hat is not Sambhutih or that which is born of another ; 
hence unborn Prakriti. This again is ignorance, cause 
of all, kno^rn as Avyakrita. Those who worship this 
Prakriti; known as Avyakrita, ignorance which is the 
cause of all, the seed of all desii'e and Karma, and mere 
blindness in its nature fall into corresponding or an- 
swering darkness which is blindness in its nature ; and 
they who worship the Karya Brahman named Hiran- 
yagarbha fall into even greater darkness. 

# IfW II ^ II 

They say one thing results from the worship of 
Hiranjmgarbha and another from the worship of Prak- 
liti. 'W^e have thus heard it stated by vv'ise preceptors 
who taught us that. 

Commentary . — Now the distinction in the fruits of 
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the two individual worships is pointed out in view 
to their combination. They have said that from the 
worship of Sambhnti or Karya Brahman or Hiranya- 
garbha results the attainment of Anima and. other 
Siddhis. Similai-Iy, they have said that according to 
Pouramkas the absorption into Prakriti results from the 
worship of the unborn Prakriti. Yfe have lieard it 
i.hus stated by wise preceptors wlao taug'lit us the fruits 
of the worship of Prakriti and Hiranyagarbha indi- 
vidually. 

11? ii 

Those who worship the unmanifested Prakriti and 
Hiranyagarhha (Destruction) together, get over death 
through the worshijJ of Hivanyagarbha and attain 
immortality through the worship of Prakriti. 

Uommentary. As this is so, tliis mantra declares the 
desirability of combining the worship of Prakriti and 
Hiranyagarhha as they combine to secure the one aim 
of the individual. ‘Vinasa’ means that active object 
whose characteristic attribute is Destruction, the abstract 
being here used for the concrete. ‘By vinasa’ 
means ‘ by the worship of Pliranyagarhha.’ ‘ Gets 
over death’ means ‘gets over the defects of vice, 
desires and a'misvaryam (limited powers) and at- 
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tains anima and other sicM/u's wliich are tlie resuit of 
the worship of Hiraiiyagarhha. Having thus overcome 
anaisvmyami, death, etc., he, by the worship of Prakriti, 
attains immortality, i. e., absorption into Prakriti. It 
should be noted that the word iSwmM.Mfa- is an apheresis 
for Asambimti agreeably to the results predicated, i. e., 
absorption into Prakriti. 

II 11 

The entrance of the True is covered as if by a 
golden vessel. Eeinove, 0 Snn, tlie covering that I who 
have been worsliipping ‘‘ The True ” may behold it. 

Cmnmentar !/. — The highest result that could be 
achieved, according to the Sastras, by wealth of men 
and the deities is absorption into Prakriti. Up to this 
is rotation in Samsara. Beyond this is the result of 
the pursuit of knowledge preceded by a renunciation 
of all desire, i. e., the seeing of the Atman in every- 
thing as indicated in verse 7. Thus the two-fold pur- 
port of the Vedas, one stimulating to activity and 
the other drawing to renunciation has been explained. 

I he Branihanas np to Vravargyu, Brahmana were utiliz- 
ed for the elucidation of the former purport of the 
Vedas which is indicated by mandatory and prohibitory 
injunctions. The Brihadaranyaka hereafter is to deal 
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with the eliiciclation of the latter purport of the Vedas — 
renunciation. ISTow, iDy what road he, who lias been 
performing Karma as enjoined from conception to the 
grave and along with it the worship of the lower 
Brahman in accordance with verse 11, attains immorta- 
lity, wdil be explained. He who has been worshipping 
the manifested Brahman referred to in the passage 
‘‘ That is the True, the Aditya, the Purnsha in this orb ; 
and the Purusha in the left eye ; both these are true ” 
and also hasbeen performing Karma as enjoined, entreats, 
when the hour of death is arrived, the waj?' leading to 
the Atman — the True, hy the text beginning with 
‘ Hiranmayena, etc/ > Hiranmayabneans seeming golden’, 
hence resplendent. d Patrena’ means as if by a lid 
forming a cover. ‘ Satyasya ^ means ‘ of the Brahman 
sitting in the orb of the Sim.' 'Apihitani' means 
‘covered.’ ‘ Mukham ’ means ‘ oj^ening/ ‘Apavrinii’ 
means ‘ open/ ‘ Satyadharmaya,’ ‘ to me who liave been 
worshipping Saiya or the True or who have been 
practising satya, i. e., virtue as enjoined.’ ‘ Drishtaye ’ 
means ‘for realizing the Satya or the True which 
thou art.’ 

^ m wwm i 

^ 51% ^ ?I% 5^: 

nun 
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■ 0 S'nn, sole traveller of the Heavens, controller of 

all, Surja, son of Prajapati, remove tliy rays and 
gather np tliy burning light. I behold thy g'lorions 
form ■ I am he, the Paru.sha within thee. 

^ Ommientary.-—‘^ Pushan,’ vocative ease meaning ‘ O 
bun. The Sun is called Pushcin because he feeds the 
world. ‘Ekarshi’ means ‘one who travels alone.’ 
I he Sun is called Yama, because he controls all. He 
is called Surya because he imbibes Prana, rays and 
liquids. ‘Prajapatya’ means ‘ son of Prajapati.’ ‘ Vyuha’ 
means ‘ remove to a distance thy rays.’ ‘Samulia, 
means -gather up, i.e., contract.’ ‘Tejah’ means 
‘ burning light.’ I wish to behold by thy grace thy 
most glorious form. Moreover I do not entreat thee 
like a servant. I am he the Purusha within the solar 
orb, composed of Vyahritis as limbs or parts. ‘ Purusha ’ 
because he has the figure of a man or because he 
pervades the whole in the form of Prana and intelli- 
gence or because he occupies the city (of the Soul) i e 
foody* ^ 

'ar'risR# hh m\s|| 

(Let my ) Pi ana melt into the all-pervading Air, 
the eternal Sutratman ; and let this body be burnt by 
fire to ashes ; Om. 0 mind, remember, remember my 
deeds ; 0 mind, remember, remember my deeds. 


m.. 


ISAVASYOFAKISHAD. 


NqWj as^ am dying, let my Prana 
leave its confinement witliin tliis body and join the 
all-pervading godly form of Air, Le,, the Siitrat- 
man. The word " reach ’ shonld beA snpp to com- 
plete the sentence. The idea " Let my Linga Sarira or 
subtle body purified by knowledge and Karma ascend ' 
must be supplied in virtue of the fact of the speaker 
entreating a passage. Let this body given as an obla- 
tion to the fire be reduced to ashes. Oin, according 
to the forms of worship being a pmiiha (substitute) of 
the nature of the True and called Agni is mentioned as 
the same as Bramhan. " Krato/ vocative case, mean- 
ing "Oiniiid whose chaimderistie is volition/ ‘ Ee- 
member ’ i. e.^ the time has come for me to remember 
what I should, Eemember all that I have till now 
thought of " 0 xigni, remember what I have i.e., 
remember all Karma which I have done from childhood. 
The repetition of the same words " Krito Smara’ &c. 
expresses solicitude. 

m ^ T%T^ I 

II ^ / 11 

0 Agni, lead us by the good path to the enjoyment of 
the fruits of our deeds, knowing 0 God, all our deeds, 
Eemove the sin of deceit from within us. We ofier thee 
many prostrations by word of mouth. 
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Commentary.— R q requests passage again by another 
mantra. Nmja means ‘ lead. ’ ‘ Supatha ’ means ‘ by 
good path.’ The attribute in Supatha is used for the 
purpose of avoiding the southern route. The suppliant 
seems to say “ I have been afflicted by going to and 
fro by the southern route by which one goes only to 
return. I therefore entreat you to take me by the good 
road through which there is no going and returning. ” 
‘Raye’ means “to wealth ; i. e., to the enjoyment of 
the fruits of our Karma.’ ‘ Asman ’ means ‘ us,’ possessed 
of the fruits of the virtue aforesaid. ‘ Visvani ’ means 
‘ all.’ 0 God, ‘ Vayunani ’ means ‘ deeds or knowledge, 
‘Vidvan ’ means ‘ Knowing. ’ Besides do this : ‘ Yuyo- 
dhi’ means ‘destroy.’ ‘Asmat’ means ‘from us.’ 

‘ Juhuranam ’ means ‘ consisting in deceit. ’ ‘ Enah ’ 
means ‘sin.’ The meaning is:— Thus purified they’ 
could attain what they wish for. “ But we are now 
unable to do you active service. We have to content 
ourselves by offering you many prostrations.” 

^ Now a doubt is raised by some about the construc- 
tion of the latter halves of mantras 11 and 14. We 
shall therefore enter into a brief discussion to solve the 
doubt. Wliat the question is due to sbiT.!] fogt 
stated. It is, why not understand the term Vidya in 
those passages in its primary sense of ‘ the knowledge 
of the Paramatman,’ and so Amritatvam ? They argue 
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thus; granted that the knowledge of the Paramatmazi 
and the performance of Karma are miituall3r antago- 
nistic and cannot therefore co-exist, this antagonism 
is not perceivable • for agreement and antagonism rest 
alike on the authority of the Sastras. Just as the per- 
formance of Karma and the acquisition of Knowledge 
are matters exclusively based on the Sastras, so also 
must be the question of their agreement or opposition. 
Thus we find that the prohibitory injunction ‘ Do not 
kill any living thing ’ is overridden by another Sastraic 
injunction ‘ Kill a sheep in a sacrifice.’ The same may 
apply to Karma and Knowledge. If from the text 
“ They are opposed and travel different roads, Know- 
ledge and Karma,” it is urged that they cannot co- 
exist, we say that from the text “ He who follows both 
Knowledge and Karma etc,” there is no antagonism 
between them. We answer that cannot be; for they 
are opposed to each other in regard to their causes, 
nature and results. But if it be urged that from the 
impossibility of Knowledge and Karma being opposed 
and not opposed to each other and from the injunction 
to combine them there is no antagonism between them, 
that is unsound ; for their co-existence is impossible. If 
it be argued that they may graduall}^ grow to co-exist, 
it is untenable ; for when Knowledge arises, Karma 
cannot exist in the individual to whom Knowledge 
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adheres. It is weJl known that when one knot's tliat 
fire is hot ancl bright lie cannot at the same time think 
that fire is neither hot nor bright or even entertain a 
doubt as to %vhether fire is bright or hot ; for according 
to the text ‘' When to the knower all living things 
become one with his own Atman, where is grief or 
perplexity to one who sees this unity,” grief or perplex- 
ity is out of the question. We have already said that 
where ignorance ceases its result, Karma, also ceases. 
The immortality in ' attains immortality ^ (in the passage 
under contemplation) means relative immortality and 
not absolute immortality. If the word Vidya in those 
texts meant the knowledge of the Paramatman, then 
the entreaty to the Sun for allowing a passage would 
become inappropriate. We therefore conclude with 
observing that our interpretation, I e., that the combina- 
tion desired is of Karma with the worship of the 
deities and not with the Knowledge of the Paramatman 
is the purport of the mantras as commented upon by 
us. 

hlere ends the Commentary of Sankara Bliagavatpada 
on the Vajasaneya Samhitopanishad or Isavasyoj)an- 
ishad. 


Om ! Peace ! Peace !! Peace !!! 
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Sri Sankara’s Introduction* 

ADORATION TO THE BEAHMAN. 

OIW TAT SAT, 

Ihis ninth chapter is begun for the purpose of pub-' 
lishing the Upanishad beginning with Keneshitam, etc.’ 
and, treating of the Brahman. Before the beginning of 
the ninth chaptei’, all Ivarina has been explained and 
the different forms of Worshippmg Prana, the source of 
all activity, have been laid down and all about the 
Sclmam (songs; preliminary to the rituals have been 
given. Next the Gdyaim Ndmaw has been explained 
and the genealogical list of preceptors and disciples has 
been given. All this Kanna and Knowledge (of the 
deities; properly observed, as enjoined, tend to. purify 
the mind of one who being free from desires, longs for 
emancipation. In the case of one who cherishes de- 
sires and has no knowledge. Karma by itself as laid 
down by the Srutis and the Smritis secures for him the 
southern route and return to Samsara. Activity follow- 
ing natural impulses and repugnant to the Sastras 
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entails degradation into low births from beasts down to 
inimovabies. The Simti says : “ Travelling by neither 
of these two paths, these small creatures are constantly 
returning, of whom it may be said : ‘ Be born and die. ’ 
This is the third course.” Another Sruti says “ The 
three kinds of living beings (going by neither of these 
tw^o paths) reach this miserable state.” The desire to 
know the Brahman springs only in the person whose 
mind is pure, who is free from desires and who, free 
from deeds done in this birth or in previous ones, 
becomes disgusted with the external, ephemeral medley 
of ends and means. This Brahman is depicted in the 
Upanishad beginning with Keneshitam, etc., appearing 
in the form of questions and answers. Kataka says 
‘‘The self-existent has made the senses external in 
their activity and man therefore looks outward, not at 
the self wdthin.” Some wise man having turned his 
eyes inward and being desirous of immortality saw 
the inner self. “ Having examined the worlds reached 
by Karma let the Brahmin grow disgusted (and learn 
to think that) nothing which is not made can be reached 
by Karma. In order to know that, let him, Samidh 
(sacrificial sticks) in hand, approach a preceptor who 
is well read in the Vedas and who is centred in Brah- 
man Thus in the Atharvanopanishad. In this way, 
and not otherwise, a man free from, desires becomes 
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qualified to hear, contemplate and acquire knowledge 
of the inner sdf. . By the knowledge of the inner self. 
Ignorance, which is the seed of bondage, and the cause 
of Karma performed for the realisation of desires, is 
entirely removed. The Srutis say: “ There is no grief 
or delusion to one who sees this unity.” “He who 
knows the Atman overcomes grief.” “ When He, that is 
both high and low, is seen, the knot of the heart is. 
cut, all doubts are resolved and all Karma is con- 
smiiecL” 

^ It be tirged that even by knowledge coupled with 
Karma this result is attained, we say no ; for the Vaja- 
saneyaka shows that that combination produces differ- 
ent results. Beginning with “ Let me have a wife,” 
the texts go on to say, “ By a son should this world 
be gained, not by any other means; by Karma, the 
abode of the manes [Pitris]; and by knowledge, the 
I’vorld of the deities”; thus showing how the three 
worlds different from the Atman are reached. In 
the same place we find the following reason urged 
for. one becoming a Sanyasin “What shall we, to 
whom this world is not the Atman, do with offspring?’ 
The meaning is this : What- shall we do with off- 
spring, Karma, and Knowledge combined with Karma, 
which are the means to secure the world of the mortals 
the world of the manes, and the world of the Gods; and 
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which do not help ns in securing the world of the 
Atman? For, to ns none of the three worlds, transitory and 
attainable by these means, is desirable. To ns that world 
alone which is natural, nnborn, nndecaying, immortal, 
fearless and neither angmented nor diminished by 
Karma, and eternal, is covetable; and that being eternal 
cannot be secured by any other means than the removal 
of ignorance. Therefore the renunciation of all desires 
preceded by the knowledge of the Brahman who is the 
inner Self should alone be practised by us. An- 
other reason is that the knowledge of the inner Self is 
antagonistic to Karma and cannot therefore co-exist 
with it. It is well known that the knowledge of the 
Self, the one Atman of all, which abhors all perception 
of difference cannot possibly co-exist with Karma whose 
basis is the perception of the difference of agent, results, 
etc. As knowledge relating to the reality, the know- 
ledge of the Brahman is independent of human efforts. 
Therefore- the desire of a person, who is disgusted with 
visible and invisible fruits achievable by external means, 
to know the Brahman which is connected with the 
inner Self, is indicated by the Sruti beginning with 
Eeneshitam, etc. The elucidation of the Brahman in 
the form of a dialogue between the preceptor and the 
disciple is, considering the subtle nature of the theme, 
for the easy understanding thereof. It will also be 
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clearly poiritecl out that this knowledge is not to be 
attained solely by logical discussion. ^The Svutis say 
“ This state ofmind cannot be obtained by logical discus- 
sion.'’ “He knows who has studied under a precep- 
tor.” “ Such knowledge only as is acquired by study- 
ing under a preceptor does good.” The Smriti lays 
down also “ Learn That by prostration.” It should be 
inferred that some one duly approached a preceptor 
centied in Brahman and finding no refuge except in 
his inner Self and longing for that which is fearless, 
eternal, calm and unshakable, questioned the preceptor 
as expressed in ‘'Keneshitmi, etc.’ 

ALL-HAIL TO THE BEAHMAX. 

Om Tat Sat. 

II 

^ 5111%: I 5Trf%: I ^rn%: I 

May (Brahman) protect us both. May (Brahman) 
enjoy us both. May we work together. May the 
self-luminous Brahman be studied by us. May we not 
hate each other. 

Om Peace ! Peace !! Peace !!! 
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3TIWFF5 TWTfIR src?wi%?TlffiT 

^ m m ^ FTOf^r ffT m 5{^H- 

cf5[ic#r 

FRc^ I# ?F5 % IIR 11 

^ ;[TTf%: I I I 

May my limbs, speech, p^dna, eye, ear, strength and 
all my senses grow vigorous. All (everything) is the 
Brahman of the Upanishads. May I never deny the 
Braliman, May the Brahman never spurn me. May 
there be no denial of the Brahman. May there be no 
spurning by the Brahman. Let all the virtues recited 
by the Upanishads repose in me delighting in the At- 
man * may they in me repose. 

Om Peace ! Peace !! Peace !!! 

qcn^ I %?T HM: wr: Sm ffiT; I 

5^ II 

By whom willed and directed does the mind light on 
its subjects? By whom commanded does iwdna, the first, 
move? By whose will do men speak this speech? Mliat 
Intelligence directs the eye and the ear ? 

Gomnnentary, — ^Kena' ‘by what agent, ^ ‘ IsMtam,’ ‘ de- 
sired or directed.’ ‘Patati, ’ ‘goes’ 't.e., ‘ goes towards its ob- 
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jccts.’ As the root js/i cannot be here taken hi the sense 
of h-epeat’ or ‘go, ’ it must be understoocUo be used in 
the sense of ‘ wish.’ ‘ The It suffix in Ishitam is a case 
of Vcdic license. The word Preshitam is derived from 
the same root, withpra before it, when it means ‘ direct. ’ 
If the word Preshitam were alone used without the 
word Ishitam, questions as to the nature of the director 
and direction might aiuse, such as, by what sort of a 
director and by what sort of direction. But the use 
of the word Ishitam sets these two questions at rest, 
for then the meaning clearly is : “By whose mere wish 
is it directed, etc."’ It may be objected, that ifthis mean- 
ing were what was intended to be convei-ed, theu.se of 
the word Preshitam is rendered superfluous, as the 
meaning intended is conveyed by Ishitam alone. It may 
be also objected that as the use of more words should 
convey more meaning, it is only reasonable to interpret 
the text as meaning ‘ By what is it directed, by mere 
will, by act or by word ?’ Both these objections are 
unsound. Prom the mere fact of the cjuestion having 
been asked, it is apparent that the question is asked by 
one who is disgusted with the ephemeral conglomera- 
tion of causes and efiects, such as the body etc., and 
who seeks to know something other than that — some- 
thing unchangeable and etenial. Were it otherwise, 
the question itself seeing how notorious in the world 
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is the fact that the body directs by means of willj 
actor word, woiikl be meaningless. If it be object- 
ed that even on tliis view there is nothing gained in 
the sense, by the use of the word FresMimn, we say 
no. The word PreshUmt adds to the sense when we 
think that a questioner really entertains a doubt. To 
show that the question is prompted by a doubt in the 
questioner’s mind, as to whether as is notorious, the 
body — the collection of causes and efiects — directs 
the mind etc., or whether the mind etc* is directed by 
the mere will of anything other than these combina- 
tions of causes and efiects and acting independently, 
the use of both the Words JsWton and PresJdtam is 
justifiable. If, however, it be urged that the mind it- 
self, as every body knows, independently lights on its 
own object, and that the question is itself iiTelevant, 
the argument is untenable. If the mind were independ- 
ent in the pursuit of its objects or in desisting from 
pursuit, then it is not possible for any one to contemp- 
late evil ; but man, conscious of evil results, wills evil, 
and the mind though dissuaded, attempts deeds of 
serious evil consequences. Therefore the question 
Keneslhitam etc. is certainly appropriate. 

By whom directed does Pnmco go, -i. e*, about its 
own business ? Prathama iB an appropriate adjective of 
Prana, as the activity of all the sensory organs pre- 
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supposes it. By whom prompted is the spcecli which 
men in the world make use of? And what Intelligence 
directs the eye and the ear towards their respective 

objects ? 

^ ^ =11% ^ 5{PJT- 

I 

^7f^-5T %Rr; 77%% 1) |1 

2. It is the ear of the ear, mind of the mind, tongue 
of the tongue, and also life of the life and eye of the eye. 
Being disabused of the false notion, the wise, having left 
this body, become immortah 

Commentary.— To the worthy (disciple) who had thus 
questioned him, the preceptor in reply says : “ Hear what 
you ask for — what intelligent Being directs the mind and 
the other senses towards their respective objects, and 
how it directs them.” Ear is that by which one hears 
i. e., the sense whose function is to hear sounds and 
distinguish them. He you asked for is the ear of that. 

May it not be objected that Avhile the reply ought to 
run in the fonn, ‘ So-and-so, with such-and-such at- 
tributes, directs the ear etc.’ the reply in the form 
‘ He is the ear of the ear etc.’ is inappropriate ? This is 
no objection ; for he (the director) cannot otherwise be 
particularized. If the director of the ear etc., can be 
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known by any aGtivity of his own, independent of the 
activity of the ear etc., as a person who directs another 
to give, then indeed would this form of answer become 
inappropriate. But we do not here understand a di- 
rector of the ear etc. having any activity of his own, 
like a mower. The director is inferred by logical ne- 
cessity from the activity manifested by the ear and others 
combined, such as deliberation, volition, determina- 
tion, enuring for the benefit of something distinct 
from them all (the ear etcj. As things combined ne- 
cessarily exist for the use of some other thing not so 
combined, we argue that there is a director of the ear 
etc., distinct from the ear etc., and for whose use the 
whole lot— the ear etc.,— exists in the same manner as 
a house exists ' for somebody^s use. Hence the reply 
^ It is the ear of the ear etc;’, is certainly appropriate. 

Again it is asked what is the meaning of the expres- 
sion: ^‘It is the ear of the ear etc.” And it is said 
that one ear does not want another, just as one light 
needs not another. This objection has no force. The 
meaning here is this. The ear has been found capable 
of perceiving objects and this capability of the ear 
depends upon the iidelligence of the Atman, bright, 
eternal, intact, all-pervading. Therefore the expres- 
sion 'It is the ear of the ear etc.’ is correct. To the same 
eflect also, the Srutis say, “ He shines by his own bright- 
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ness.” “ By his light is all this Universe illumined.” 

By that light illumined does the sun shine, etc.” and 
so on. The Bhagavad Gita says “As the light in the 
sun illumines the whole world, so does the Atman 
(^Kshetri) 0 Bhaxata! illumine all the bod}’ (Ivshetrum).” 
The Katha also says, “He is the eternal among the non- 
eternal and the intelligence among the intelligent.” The 
ear etc. have been by all confounded with the Atman 
and this false notion is hei’e dispelled. The repl}’ of 
the preceptor : there is something indescribable, cog- 
nisable only by the intelligence of the wise, occupying 
Bie deepest interior of all, unchangeable, undecaying, 
immortal, fearless, mnborn and ‘ the ear of the ear etc.’— 
the source of all their functional capacity, is appropriate 
and the meaning also. Similarly it is the mind of the 
mind. ^ It is evident that the mind, if not illumined by 
the bright intelligence within, \rill be incapable of 
performing its functions of volition, determination, etc. 
It is therefore said that it is the mind of the mind. 
Both the conditioned intelligence and mind are to- 
gether contemplated by the word ‘mind ’in the text. 

I he word yat in ‘ ^ advdcJiohavMham’ means ‘be- 
cause’ and should be read along with the words 8r6ira, 
(ear), manah (mind) etc., thus: ‘because it is the ear 
of the ear’, ‘ because it is the mind of the mind’ etc.. 
The objective case (toA^ham) m ‘ Vdchohavdcham 
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should be converted into the nominative case ; for we 
next read ^PrdnasycqyrcmahJ It may be said that con- 
formably to the expression ^Vdchohavdcham^ the follow- 
ing ' Pmnasyafrdnah^ may as well be read as ^ Pmna- 
syaxJTctncmid It cannot be, for conformity to the majority 
is desirable. So 'vacham' should be read as ^Vdlv in 
conformity to ^SaK and ‘ Prdnah ’ in ^ 8a u p-dnasya 
yordnaJi/ because it then conforms with two words and 
conformity to the majoidty is preferred. Besides, the 
substance asked about can be best denoted by a noun 
in the nominative case. The substance asked about 
by you is the^ruM of iwdna, is that substance 

which endows prana with the capacity to discharge 
its functions, i.e, to infuse activity ; for there can possibly 
be no activity w^here the Atman does not preside. 

Who could live and breathe if there were not the self- 
luminous Brahman ; ” and He leads Fmna up and 
A;pana down say the Sruties. It will also be said in 
this Upanishad, '^You know That to be the Brahman 
which infuses activity into Prana. ” It may be said 
that in a context speaking of the ear and other senses 
the mention of Breath would be more appropriate than 
that of Prana. Truly so ; but in the use of the word 
p'-aoia, breath is meant to be included. 

The Simti thinks thus the gist of this portion is that 
that is Brahman for whose use the aggregation of the 
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senses exerts its combined activity. Similarly it is the 
eye of the eye, &c. The capacity of the ej^e to perceive 
orm IS found only where the intelligence of the Atman 
directs It. Therefore it is the eye of the eye. After 

this expression in the text, the expression ‘havino- un- 
derstood the Brahman as above defined, i. e., as the ear 
of the ear &c., ’ must be supplied by the reader, as the 
questioner should be supposed to be anxious to know 
what he asked about. Another reason why the expres- 
sion should be supplied is the enunciation of the result 
‘they become immortal for it is only by wisdom that 
immortality is attained and it is only by knowledge one 
can attain emancipation. Havhuj given ujp all the sen- 
sory organs ; (It is by confounding the ear and other 
sensory oigans with the Atman that man is born subject 
to these conditions, dies and thus rotates) means ‘having 
learnt that the Atman is the Brahman defined as the ear 
of the ear &c.’ Aiimuohya means ‘ having given up the 
false notion that the ear, &c. is the Atman’ ; for, with- 
out the aid of the highest intelligence, it is impossible 
for one to give up the notion that the ear, &c., is 
the ‘ Fretya ’ means ‘ having turned away. ’ 

‘ AsmdlldMt ’ means ‘ from this world, udiere the talk 
is always of ‘my^ son,’ ‘my wife,’ ‘my kith and 
kin. The drift is ‘ having renounced all desires. ’ 
‘Become immortal’ means ‘enjoy immunity from 

6 


42 


KENOrANISHAD. 


death. ’ The Sratis also say “ Not by deeds, not by 
offspring, not by Avealth, but by renunciation did some 
attain immortality”; “The senses were made to per- 
ceive only external objects ; ” “ Having turned his senses 
inwards for desire of immoitalitj';” “ When all desires 
are driven forth, here they attain the Brahman” &c. 
Or, seeing that the word Atimuchya necessarily implies 
‘ renunciation of all desires,’ the expression ‘ AsmdlloMt 
2 yretya ’ may be interpreted as ‘ having left this mortal 
body.’ 

^ 11 ^ 11 

3. The eye does not go there, nor speech, nor mind. 
We do not know That. We do not know how to in- 
struct one about It. It is distinct from the known and 
above the unknown. We have heard it so stated by 
preceptors who taught us that. 

Com . — For the reason that the Brahman is the ear 
of the ear, i. e., the Atman of all, the eye cannot go to 
the Brahman ; for it is not possible to go to one’s own 
self. Similarly speech does not go there. When a word 
spoken by the mouth enlightens the object denoted by 
it, then the word is said to go to that object. But the 
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Atman of that word and of the organ that utters it is the 
Brahman. So the word does not go there. Just as fire that 
bums and enlightens things does not either enlighten 
or burn itself, so the mind, which wills and determines 
in respect of external objects, cannot will or detemiine 
in respect of its self, because its Atman is also the Brah- 
man. A thing is cognised by the senses and the mind. 
We do not therefore know the Brahman, because it 
cannot be an object of perception to these ,- and we do 
not therefore know what the Brahman is like, so as to 
allow us to enlighten the disciple about the Brahman. 
Whatever can be perceived by the senses, it is possible 
to explain to others by epithets denoting its class, its 
attributes and modes of activity; but the Brahman has 
no attributes of class, etc. It therefore follows that it 
is not possible to make the disciple believe in the Brah- 
man by instruction. The portion of the text begin- 
ning with ‘ Navidmah ’ (we do not know) shows the 
necessity of putting forth gi'eat exertion in the matter 
of giving instruction and understanding it, in respect 
of the Brahman. Considering that the previous por- 
tion of the text leads to the conclusion that it is im- 
possible by any means to instract one about the At- 
man, the following exceptional mode is pointed out. 
Indeed it is true that one cannot be persuaded to be- 
lieve in the Brahman by the evidence of the senses and 
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Other modes of proof ; but it is possible to make him 
believe by the aid of Agamm (Scripttires). Therefore 
the preceptor recites Agamasiov the purpose of teach- 
ing about the Brahman and says : ‘ It is something dis- 
tinct from the known and something beyond the un- 
known, etc/ ^Anyctt,^ ‘something distinct’ ; ‘ Tat/ ‘the 
present theme’; that which has been defined to be 
the ear of the ear, etc., and beyond their (ear, eye, ete.,) 
reach. That is certainly distinct from the known. ‘The 
known,’ means ‘whatever is the object of special know- 
ledge’; and as all such objects can be known somewhere, 
to some extent and by some one and so forth, the whole 
(manifested universe) is meant by the term ‘the 
known’; the drift is, that the Bi'ahman is distinct from 
this. But lest the Brahman should be confounded with 
the unknown, the text says : ‘It is beyond the Unknown.’ 
^AvkliidV means ‘something opposed to the known;’ 
hence, unmanifested illusion (avidya) the seed of all 
manifestation, literally means ‘above’ but is here 
used in the derivative sense of ‘something different from’; 
for, it is well known that one thing placed above 
another is something distinct from that other. 

Whatever is known is little, mortal and full of misery 
and therefore fit to be abandoned. Therefore when it 
is said that Brahman is distinct from the Known 
it is clear that it is not to , be abandoned. Simi- 
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larly, when the Brahman is said to be distinct from 
the Unknonm it is in effect said that the Brahman is not 
fit to be taken. It is to produce an efiect that one seeks 
lor a cause. Therefore there can be nothing distinct 
from tile knower, wliicli the knower cGiikl seek for^ with 
any benefit. Thus, by saying that the Brahman is dis- 
tinct from both the Known and the Unknown and thus 
disproving its fitness to beabandoned or to be taken, the 
desire of the disciple to know anything distinct from Self 
(Atman) is checked. For, itis clear that none other than 
one’s Atman can be distinct from both the Known and 
the Unknown ; the purport of the text is that the Atman 
IS Brahman. The Srutis also say : "This Atman is 
Brahman”; “this Atman who is untouched by sin”. 
“This is the known and the unkown Brahman;” “This 
Atman is within all ;” etc. The preceptor next says how 
this meaning of the text, that the Atman of all, mark- 
ed by no distinguishing attributes, bright and intelli- 
gent, is the Brahman, has been traditionally handed 
dowm from preceptor to disciple. And Brahman can be 
known only by instruction from preceptors and not by 
logical disquisitions, nor by expositions, intelligence, 
gi'eat learning, penance or sacrifices etc. We have heard 
this saying 'of. the preceptors who clearly taught us 
the Brahman, 
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11 « II 

4. What speech does not enlighten, but what en- 
lightens speech, know that alone to be the Brahman, 
not this which (people) here worship. 

Oom. — When by the text '' It is something distinct 
from both the known and the unknown, ” the preceptor 
conveyed that the Atman is Brahman, the disciple 
doubted how the Atman could be Brahman* The Atman, 
as is ^vell known, being entitled to perform Jcarma 
and worship (of the gods) and being subject to births 
and re-births seeks to attain Brahma or other Devas, or 
heaven, by means of Karma or w’orship. Therefore, 
somebody other than the Atman, such as Vishnu, 
Iswara, Indra or Prana, entitled to be worshipped, 
may Avellbe Brahman; but the Atman can never be; for, 
it is contrary to popular belief. Just as logicians con- 
tend that the Atman is distinct from Iswara, so the vo- 
taries of Karma woi’ship Devas, other than the xitman, 
saying : ^ Propitiate this Deva by sacrifice’ and ' Pro- 

pitiate that Deva by sacrifice.’ Therefore it is only 
reasonable that what is known and entitled to worship 
is Brahman and that the worshiper is other than that* 
The preceptor inferred this doubt running in the dis- 
ciple’s mind either from his looks or from his words 
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mid saicl: ‘Do not doubt thus/ Yat means ‘that 
"^diicdi is iiitelH faJc is the organ presided 

over by Agni (Fire) occupying eight localities in the 
body, such as the root of the tongue, &c. The letters 
are intended to express the meaning to be conveyed and 
are subject to laws as to their number and order. The 
word which is produced by them is called Vdk (speech). 
The Sruti says “The letter a is all speech, which being 
produced by the use of letters, divided into sparsa^ an-^ 
iastha and nsJima becomes diverse and assumes many 
forms.’’ The Rik, Yajur, Sama and truth and falsehood 
aie its modifications. By such speech enclosed in words 
and conditioned by the organ of speech, Brahman is 
not illumined or explained. ^l^ena\ ‘by the Brahman,’ 
Brahman by its brightness illumines speech and its or- 
gan. It has been said here that, That (Brahman) is 
the speech of speech. The Vajasaneyaka sa3^s ‘ Brah- 
man is within the speech and directs it.’ Having said 
‘Speech in man is the same as that in the letters and 
that some Brahmin knows it,’ the TJpanishad, in an- 
swer to a question anticipated, says “ That is speech, by 
which one speaks in dreams.” The speaker’s power of 
speech is eternal, and is by nature of the same essence 
as Intelligence. The power of speech of the speaker 
knows no decay. So says the Sruti. Know this At- 
man to be the Brahman, unsurpassable, known as Bhu- 
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ma. Brahman, because it is big, all-pervading ; know 
this through its conditions of speech, etc. The follow- 
ing expressions ‘speech of speech,’ ‘eye of the eye,’ ‘ear 
of the ear, ‘mind of the mind,’ ‘doei*,’ ‘enjoyer,’ ‘know- 
er, ‘controller,’ ‘governor,’ ‘Brahman is knowledge and 
bliss, etc., are used in popular language of the un- 
speakable Brahman, devoid of attributes, highest of all, 
unchangeable. Disregarding these, know the Atman 
itself to be the unconditioned Brahman. This is the 
meaning. Brahman is not what people here worship, 
such as Iswara, which is not the Atman, and which is 
conditioned and referred to as ‘this’. Though it had 
been said: ‘know That to be Brahman’ ; still it is again 
said : “and not this, etc.” thus repeating the idea that, 
what is not Atman is not Brahman. This is either to 
lay down a Niycvma (a rule restricting the choice to a 
stated alternative when several others are possible) or 
for ParisankhjAna (exclusion.) 

JT 17^ qq||4Vf|' I 

^ ^ ^ II II 

o TV^hat one can think with the mind, but by 
which they say the mind is thought out, know That 
alone to be the Brahman, not this which (people) here 
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Om:-~‘Manah: ‘mind.’ By the word ‘Manah’ here, 
both mind and intelligence are meant. ‘ Manah’ means 
‘that by which one thinks.’ The mind is equally con- 
nected with all the sensory organs, because its sphere 
includes all external objects. The Srati says : ‘ Desire, 
volition, deliberation, faith, negligence, boldness, timi- 
dity, shame, intelligence, fear, all these are mind.’ The 
modes of activity of the mind are desire, etc. By that 
mind, none wills or determines that intelligence 
which enlightens the mind, because as enlightener of 
the mind, that is the mind’s controller, the Atman 
being in the interior of everything, the mind cannot 
go there. The capacity of the mind to think exists, 
because it is enlightened by the intelligence shining 
within, and it is by that, that the mind is capable of 
activity. Those who know the Brahman say that the 
mind is pervaded by the Brahman. Therefore know 
that to be the Brahman which is the Atman, the 
interior intelligence of the mind. ‘ AWam, etc.,’ has 
already been explained in the commentary on the last 
verse. 


^ C"# ^1% II ^ II 
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(>. What, none sees by the eye, but by which see- 
ing is seen, That alone know thou to be the Brahman; 
not this which (people) here worship. 

Gom . — ‘ See ’ means ‘perceive as an object.’ By the 
light of the Atman, connected with the activities of the 
mind, man perceives the activity of the eye, varying 
with the activity of the mind. 

^ I 

^ ^ ii va n 

7. What none hears with the ear, bnt by which 
hearing is heard, That alone know thou to be the 
Brahman; not this which (people) here worship. 

Gom . — ‘ Wliat none hears with the ear’ means ‘what 
the world does not perceive as an object with the 
organ of hearing, presided over by Bic/devata, produced 
in Akas and connected with the activity of the mind.’ 

‘ By which this hearing is heard,’ it is well known that 
it is perceived as an object by the intelligence of the 
Atman. Tlie rest has been already explained. 

IflF# ^ SIFT: SFTrW | 


^ ^ ^ ^ qfegqrad II ^ II 
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8. What none breathes with the breath, but by 
which breath is in-breathed, That alone know thou to 
be the Brahman; not this which (people ) here worship. 

Com. ‘ What none breathes with the breath’ means 
‘ what none perceives, like odour, with the earthly breath 
filling the nostrils and connected with the activity of 
the mind and life.’ ‘ But by wliich, etc.’ means ‘ by 
the enlightening intelligence of the Atman, breath is 
made to move towards its objects.’ All the rest Hadeva, 
etc/ has already been explained. 

Here ends the first part. 
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SECOND PART. 

0 

^ T%I^ II ^ II 

1. If thou thinkest ‘I know well’ it is certainly but 
little — the form of the Brahman thou hast known, as 
also the form in the Devas. Therefore I think that 
what thou thinkest known is still to be ascertained. 

Goto. — The preceptor, fearing that the disciple, persu- 
aded to believe that he is the Atman i.e., the Brahman 
not fit to be abandoned or acquired, might think T cer- 
tainly am the Brahman, I know myself well,’ says for the 
purpose of dispelling that notion of the disciple ‘Yadi 
etc’. Then, is not an accurate conviction T know (Brah- 
man) well’ desirable?. Certainly it is desirable. But an 
accurate conviction is not of the form T know (Brah- 
man) weir. If what should be known becomes an ob- 
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ject of sense-perception then it is possible to know it 
well, just as an inflammable substance can be consumed 
by the consuming fire. But the essence of fire cannot 
itself be so consumed. The well-ascertained drift of all 
Vedanta is that the self (Atman) of every knower is the 
Brahman. The same has been here explained in the 
form of question and answer by the text ‘It is the ear 
of the ear etc’. The same has been still more clearly de- 
termined by the text : “What is not enlightened by 
speech, etc”. The traditional theory of those who know 
the Brahman has also been declared by the text : “It 
is something different from both the known and the 
unknovm”. This Upanishad will also conclude by say- 
ing It is unknown to those who know, and known to 
those who do not know”. It is therefore certainly pro- 
per that the notion of the disciple, ‘I know. Brahman 
weir should be dispelled. It is evident that the know- 
er cannot be known by the knower, just as fire cannot be 
consumed by fire. There is no knower other than the 
Brahman, to whom the Brahman can be a knowable, 
distinct from himself. By the Smti : “There is no 
knower other than that,” the existence of another know- 
er is denied. The belief therefore ‘I Imow Brahman 
weir IS an illusion. Therefore well did the preceptor 
say ‘ la/k, etc’. ‘ Yadi ’ means ‘ if perchance’. ‘ Suvecla’ 
means ‘I know Brahman well’. Because some one whose 
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sins have been purged and who is really intelligent 
may properly iinderstand what is taught and others 
not, the preceptor begins with a doubt ‘ YacW etc'. Such 
cases have also been found to occur. When he wasin- 
formed 'This pOTste who is seen in the eye, this is 
the Atman ; this is the immortal, fearless self,' Viro- 
chana, the son of Prajapati and the lord of the Asuras, 
though intelligent, misinterpreted this instruction on 
account of his natural defects and understood that the 
body was the Atman. Similarly , Indra, lord of the De- 
vas, not being able to comprehend the Brahman, at the 
first, second and third instructions, did, at the fourth,, 
his natural faults having been removed, comprehend 
the very Brahman that he was first taught. It has been 
found in the world also, that, of disciples receiving in- 
struction from the same preceptor, some understand him 
properly, some misinterpret his teaching, some inter- 
pret it into the exact contrary of the teacher’s view and 
some do not understand it at alL What more need we 
say of the knowledge of the Atman which is beyond 
the reach of the senses. On this point, all logicians, 
with their theories of 8 at mdAsat, are in conflict. The 
doubt therefore expressed in ‘ YaM manyase' etc., with 
which the preceptor begins his discourse is certainly 
appropriate, considering that the disciples, in spite of 
the instruction that the Brahman is unknowable, might 
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have misunderstood Mm. ‘Dcihara^ means 'little’^ ‘ VettluC 
means ^ knowest ’ ; i.e., tlion knowest surely little of 
Brahman’s form. Has Brahman then many forms, great 
and little, that it is said ^daJiaram etc.’ ? Quite so ; 
many indeed are the forms of Brahman produced 
by conditions of name and form, but none in reality « 
By nature, as the Sruti says, it is without sound, touch, 
form, destruction ; likewise tasteless, odourless, and 
etexmal. Thus with sound, etc., form is denied. But it 
may be said that, as that by which a thing is defined, 
is its TiqM or form, the peculiar atttibute of Brahman 
by which it is defined, may be said to be its form. We 
thus answer. Intelligence cannot be the quality of the 
earth, etc., either of one or all of them together, or un- 
der an}:^ modifications. Similarly, it cannot be the qua- 
lity of the sensory organs, like the ear, etc., or of themind. 
^BraJimano Tupam\ Brahman is defined by its intelli- 
gence. Hence it is said : ‘‘Brahman is knowledge and 
bliss’ ; ‘ Brahman is dense* with knowledge ‘Brah- 
man is existence, knowledge and infinity thus the 
form of Brahman has been defined. Truly so ; but even 
there, the Brahman is defined by the words ‘ knowledge, 
etc’., only with reference to the limitations of mind, 
body and senses, because of its apparent adaptations to 
the expansion, contraction, extinction etc., of the body 
etc., and notion account of its own essence, jiccording 
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to xts essence it will be concluded in the subsequent 
poition of this Upanishad that it is unknown to those 
ivho know, and known to those who do not know. The 
expression ‘Tadasya Irahmano rupam’ should bo read 
along with what precedes it. Not only dost thou 
know little of the form of Brahman, when thou knowest 
It as conditioned in man, but also when thou knowest 
It as conditioned in the Devas ; so I think. Even the 
form of Brahman as it exists in the Devas is little, be- 
cause it is^ limited by condition. The gist is that the 
^ rahman limited by no conditions or attributes, passive, 
in.imte, one wifciioiita second, known as Bhiima, eternal, 
cannot be known well. This being so, I think that 
you have yet to know Brahman by enquiry. ‘ Atlw nu,’ 
therefore.’ ‘ Mmidmsyam,’ ‘ worthy of enquiry.’ Thus 
addressed by the preceptor, the disciple sat in solitude 
\ discussed within himself the meaning of 

the Agama as pointed out by his Guru (preceptor), 
amved at a conclusion by his reasoning, realised it in 
himself, approached the preceptor and exclaimed “ I 
think I now know Brahman.” 

^ in o II 

I do not think I know well ; I know too ; not that I 
do not know. He of us who knows that, knows that 
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as also ^Yllat is meant by ‘I know too; nottliafc I do not 
know.’ 

Oom.-On being asked how, the disciple says : '' Listen, 
I do not think I know Brahman •well.” Then is the 
Brahman not known by thee?” Tli-us questioned, the 
disciple says ^^Not that I do not know, I know too;” the 
word too in T know too’ means T do not know too’. Is 
it not contradictory: T think I know not Brahman Avell 
etc’? If thon dost not think tho-a knowest well, how then 
dost thou think thou knowest also? If again thon think- 
est thon certainly knowest, then how dost thon think 
thon knowest not well ? To say that a thing is not knowm 
•well by the man who knows it is a contradiction, the 
cases of doubt and false knowledge being left out of 
consideration. Nor is it possible to lay down a restrict- 
ive rule that the knowledge of Brahman should be 
doubtful or false. It is well known that under any cir- 
cumstances, doubtful or false knowledge works great 
evil. Though thus attempted to be shaken in his con- 
viction by the preceptor the disciple was not shaken. 
From the tradition which his master had explained to him, 
i.e., that the self is something other than both the 
known and the unknown, from the reasonableness of the 
doctrine and from the strength of his own experience 
the disciple loudly exclaimed, showing the firmness 
of his knowledge of the Brahman, How he exclaimed is 
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3. It is Known to Mm to whom it is Unknown ; lie 
knows it not to whom it is Known. (It is) Unknown 
to those who know, and Known to those who do not 
know. 

Gom , — ^Turning from the concurring views of the pre- 
ceptor and the disciple, the Sruti speaking for itself con- 
veys in this text the view about which there is no dis- 
agreement. The purport is that to the knower of the 
Brahman whose firm conviction is that the Brahman is 
unknowable, the Brahman is Avell known. But he, 
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thus stated. 'He of us,’ ia., my co-disciple, who cor- 
rectly understands wdiatl have said knows That (Brah- 
man). The words he referred to are ' not that I do not 
know. I know^ too’. What was defined by the expres- 
sion 'that is something other than both the known and 
the unknown’, the disciple discussed and decided from 
inference and from experience; and in order to see 
whether the preceptor’s views agreed with his own and 
to counteract any false conclusion, which dull persons 
may have arrived at, he expressed the same in different 
words : 'not that I do not know; I know too’. The con- 
fident exclamation of the disciple ' He of us, etc.,’ is 
accordingly appropriate. 

qwFRT wr mm \ 
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whose conviction is that the Brahman is known by him, 
certainly knows not the Brahman. The latter half of 
the text, only states those two distinct conclusions of 
the wise and ignorant man more emphatically. To those 
who know well, the Brahman is certainly (a thing) nn~ 
known; but to those who do not see well, i.e,, who con- 
found the Atman with the sensory organs, the mind and 
the conditioned intelligence [Buddhi], Brahman is cer- 
tainly not known, but not to those wdio are extremely ig- 
norant ; for, in the case of these, the thought ^ Brahman 
is known by us’ never arises. In the case of those who 
find the Atman in the conditioned organs of sense, 
mind and intelligence, the false notion ‘ I know Brah- 
man’ is quite possible, because they cannot discriminate 
between Brahman and these conditions and because 
the conditions of intelligence etc. are known to them. 
It is to show that such know-ledge of the Brahman is 
fallacious that the latter half of the text is introduced. 
Or, the latter half ^ AvigTidtcm, etc.’, may be construed 
as furnishing a reason for the view propounded in the 
former. 

f| 1 

WWW 

4. (^The Brahman) is known w^ell, when it is known 
as the wdtness of every state of consciousness ; for (by 
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STicii knowledge) one attains immortality. By his self 
lie attains strength and by knowledge, immortality. 

Com . — It has been settled that it is unknown to those 
who know. If Brahman be not known at all, it will then 
eonie to this, that there is no difference between the 
worldly-minded and those who know the Brahman. To 
say that It is unknown to those who know is also a contra- 
diction. How then conld that Brahman be well-known ? 
This is explained in this text. ^ Pratiboclhaviditam^ 
means 'known in respect of every state of consciousness.’ 
By the 'word 'bodlia’ is meant ' mental perception’. That 
by which all states of consciousness are perceived like 
objects is the Atman. He knows and sees all states of 
consciousness, being by nature nothing but intelligence 
and is indicated by these states of consciousness, as 
blended with every one of them. There is no other 
way by which the inner Atman could be known. 
Therefore when the Brahman is known as the witness 
of all states of consciousness, then it is known well. 
Being the witness of all states of consciousness, it will 
be clear that it is intelligence in its essence, subject 
to neither birth nor death, eternal, pure, unconditioned, 
and one in all things, because there is no difference in its 
essence, just as in the essence of the in a vessel or 
mountain cave, etc. The drift of the passage from the 
Agamas [traditions] is that the Brahman is other than 
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both the kiiGwnand the unknown. It is this pure Atman 
that will be described at the close of the TJpanishacL 
Another Sruti says ** He is the seer of the eye, the 
hearer of the ear, the thinker of thought, and the 
knower of knowledge.” But some explain the expres- 
sion ‘ Pmtihodkcmdikm' in the text as meaning 4vnown 
by its defining attribute of knowledge/ on the view 
that Brahman is the author of the act of knowing and 
that Brahman as such author is knovm by its activity 
in knowing/ just as the wind is known as that which 
shakes the branches of the trees. In this view the 
Atman is an unintelligent substance having the power 
to know and not intelligence itself. Consciousness is 
produced and is destroyed. When consciousness is 
produced, then the Atman is associated with it ; but 
when it is destroyed, the Atman, dissociated from 
consciousness, becomes a mere unintelligent substance. 
Such being the case, it is not possible to get over the 
objection that the Atman is rendered changeable in its 
nature, composed of parts, transient, impure, etc. 
Again according to the followers of Kanada conscious- 
ness is said to be produced by the combination of the 
Atman and the mind and to adhere to the Atman. 
Therefoi’e the Atman possesses the attribute of know- 
ledge but is not subject to modifications. It simply 
becomes a substance just like a pot made red. Even on 



with : SKI sankaka’s commentary 


this theory the Brahmaii is reduced to an unintelligent 
substance and therefore the Sx'utis ' Brahman is Icnow- 
ledge and bliss, etc/ would bo set at naught. More- 
over the Atman having no parts and being omnipresent 
and therefore ever connected (with the mind), the 
impossibility of laying down a law regulating the origin 
of recollection is an insurmountable objection. 

Again that the Atman can be connected with any 
thing is itself repugnant to the Srutis, Smritis and 
logic. ‘'The Atman is not connected with anything 
else’ ; ‘ The Atman unconnected with anything sup- 
ports everything’; so say both the Srutiand the Smriti^ 
According to logic too, a thing having attributes may 
be connected with another having attributes and not with 
one dissimilar in class. To say therefore, that a thing 
having no attribute, undifferentiated and having no- 
thing in common with anything else combines with 
another unequal in class is illogical. Therefore the 
meaning that the Atman is, by nature, knowledge and 
light, eternal and undecaying, can be arrived at only if 
the Atman be the witness of all states of consciousness, 
and not otherwise. Hence the meaning of the expres- 
sion ^ Pratibddhaviditam matam’ is just what we 
explained it to be. Some, however, explain that the 
drift of this portion of the text is that the Atman is 
knowable by itself. There the Atman is thought of as 
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conditioned and people talk of knowing tlie Atman by 
the Atman, distinguishing as it were, the unconditioned 
Atman from the Atman conditioned by intelligence, 
etc. Thus it has been said “ He sees the Atman by 
the Atman,” and “ 0 Best of men ! know the Atman 
by the Atman, thyself.” It is clear that the uncon- 
ditioned Atman, being one, is not capable of being 
known either by itself or by others. Being itself the 
knowing principle, it cannot stand in need of another’ 
knowing principle ; just as one light cannot possibly re- 
quire another light. So here. On the theory of the follow- 
ers of Buddha that the Atman is known by itself, know- 
ledge becomes momentary and no Atman as its knower 
is possible. It is well known that the knowledge of the 
knower knows no destruction, being indestructible. 
Again the Srntis : “Him who is eternal omnipresent and 
all-pervading”, ‘This is He, great, unborn, Atman, unde- 
caying, deathless, immortal and fearless,’ etc., would 
be set at naught. Some, however, construe the word 
ImtibSdha to mean ‘ causeless perception ’ as that of 
one \vho sleeps. Others yet say that the word ‘Profi- 
hSdha’ means ‘knowledge of the moment’. (We answer) 
whether it has or has not a cause, whether it occurs 
once or is often repeated, it is still Pratib3dha itself or 
knowledp itself. The drift is that the Brahman known 
as the witness of all states of consciousness is well- 
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known, because by such knowledge, one attains im- 
mortality, i.e., being centred in one’s self, Le., emanci- 
pation. The knowledge that the Atman is the witness 
oi all states of consciousness is the reason for immortal- 
ity. Immortality cannot possibly be the fact of the 
Atman becoming something other than itself. The 
immortality of the Atman, consisting in being Atman, is 
causeless; thus the mortality of the Atman consists in 
the mistaken belief of ‘no Atman’ induced by ignorance. 
How again, it may be asked, does one attain immortality 
by the knowledge of the Atman as already explained ? 
It is therefore said as follows: ‘Atmmia’ means ‘by one’s 
own nature’; ‘Vindate’ means ‘attains’; ‘ Viri/am’ means 
strength or capacity.’ The strength gained by wealth, 
retinue, mantras, medicinal herbs, devotion and yoga 
cannot overcome mortality, because that is produced 
by things themselves mortal. The strength gained by 
the knowledge of the Atman can be acquired by the 
Atman alone and not by any other means. Because 
the strength produced by the knowledge of the Atman 
does not require any other aid, that strength alone can 
overcome death. And because one acquires by his 
Atman alone the strength produced by the knowledge of 
the Atm an, therefore he attains immortality by the know- 
ledge of the Atman. The Atharvana Upanishad says ‘ ‘This 
Atman cannot be attained by one devoid of strength.” 

9 


6C 


KENOPANISHAD. 




mrs: 


^ ^ M%^5^kT: WWW 

5. If one knows (Tliat) here, tlien there is truth. 
If one knows not (That) here, there will be great loss. 
The wise, seeing the one Atman in all created things, 
having turned away from this world, become immortal. 

Com : — It is indeed hard to suffer birth, old age, 
death, sickness, etc, owing to ignorance, being one of 
the crowd of living beings such as Devas, men, beasts, 
(p'etas), etc., full of the miseries of Samsara. Therefore 
if a man, even in this world being authorised and com- 
petent, knows the Atman as defined, in the manner 
already explained, then there is truth ; i.e., there is 
in this birth as a mortal, immortality, usefulness, 
real existence. But if one living here and authorised 
does not know the Brahman, then there is long 
and great misery for him, Le.j rotation in Samsara — 
one continuous stream of births and deaths. Therefore 
the Brahmins who know the advantages and the dis- 
advantages as above pointed out, perceive in all things 
in the universe, immovable and movable, the one es- 
sence of the Atman i.e., the Brahman, turn away with 
disgust from this world, the creature of ignorance con- 
sisting in the false notion of ‘ I ' and ‘ mine ’ and having 
realised the principle of unity, the oneness of the At- 


WITH iSKI 8A5 KARA’s COMMENTARY. 


67 


iiKiii ill all, become immortal, i.a., become Brahman 
itself; for the Sruti says ‘‘lie who knows that highest 
Brahman becomes Brahman itself/’ 


Here ends the Second Part. 
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THIRD PART. 

?T f^jf^S^TiraWT I?f|fll% II ? » II 

The Brahman won a victory for the Devas and in 
that victory of the Brahman the Devas attained glory. 
They thought Hhe victory is ours and this glory is 
ours alone 

Oom , — From the passage that Tt is not known to those 
who know/ some fools iiiay argue that whatever is, can 
be known by proofs, and whatever is not cannot be so 
known and is therefore non-existent, as the horns of a 
hare, and Brahman, being unknown, does not exist. 
In order that they may not fall into that error this par- 
able is introduced ; for, the subsequent passages clearly 
show the folly of thinking that that Brahman who is 
controller of all in every way, Deva, even superior to 
all Devas, Lord over lords, not easily known, the cause 
of the victory of the Devas and of the defeat of the 
Asuras, does not exist. Or (it is related) for eulogising 
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the knowledge of Brahman* How ? By showing that 
it was indeed by the knowledge of the Brahman that 
Fire, etc., attained pre-eminence among the Devas ; and 
Indra specially more than the rest* Or, it shows how 
diiSicult it is to know Brahman, because even Fire, etc, 
with all their great powers, and even Indra, lord of the 
Devas knew the Brahman only with considerable diffi- 
culty. It may be that the whole Upanishad to follow 
is intended to lay down an injunction ("to know the 
Brahman) or the story may have been intended to show 
the fallacious nature of the notion of doer, etc., found 
in all living beings, by contrasting it with the know- 
ledge of the Brahman— fallacious like the notion of the 
Devas that the victory was theirs. The Brahman already 
defined won a victory for the benefit of the Devas ; z.e., 
the Brahman in a battle between the Devas and the 
Asuras defeated the Asuras, the enemies of the world 
and the violaters of the limitations imposed by the 
Lord and gave the benefit of the victory to the Devas 
for the preservation of the world. In this victory of 
Brahman the Devas, Fire, etc., attained glory, and not 
knowing that the victory and glory belonged to the 
Paramatman, seated in their own Atman, the witness 
of all perceptions, Lord of the universe, omniscient, the 
dispenser of the fruits of all Karma, omnipotent, 
and desirous of securing the safety of the world, looked 
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upon the victory and the glory, as achieved by them- 
selves — the Atman enclosed within the limitations of 
their own forms, Fire, etc. ; that the glory — their being 
Fire, Air, Indra and the like, resulting from the victory 
— was theirs and that neither the victory nor the glory 
belonged to the Lord, over all the Atman within them. 
So they cherished this false notion. 

f 

II 11 

2. He knew this notion of theirs and appeared be- 
fore them. What that Great Spirit was they did not 
know. 

Com , — The Brahman evidently knew this false notion 
of theirs. Brahman being omniscient and director of the 
senses of all living beings knew of the false idea of the 
Devas and in order that the Devas might not be dis- 
graced like the Asuras by this false notion, out of pity 
for them and intending to bless them by dispelling 
their false notion, appeared before them for their bene- 
fit in a form assumed at will, in virtue of its power — ^ 
a form unprecedentedly glorious and astonishing and 
capable of being perceived by the senses. The Devas 
did not at all know the Brahman that appeared before 
them. Who is this Yahsliam, Le.^ this venerable Great 
Spirit. 
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3. They addressed the Fire thus ‘^0 Jataveda ! Find 
out what this Great Spirit is.” He said “ yes,” 

4. He ran to That. That said to him “ who art 
thou” ? He replied ‘‘ I am Agni or I am Jataveda.” 

5. That said ‘‘ what power, in thee so named, is 
lodged.” He replied ‘‘ I can burn even all this, on the 
earth,” 

6. That placed a straw before him and said : ‘ Burn 
this.’ He approached it with all haste but was not able 
to burn it. He immediately returned from thence to 
the Devas and said I was not able to learn what this 
Great Spirit is.” 

Com , — The Devas not knowing what that Spirit was, 
being afraid of it, and desirous to know what it was, thus 
addressed Agni who went before them and who was 
little less than omniscient. 0 Jataveda, learn well 
what this Great Spirit now in our view is. You ax*e 
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the brightest of us all.” ‘‘ Be it so” said Agiii and ran 
towards the Spirit. Seeing him approach near, with a 
desire to ask questions of it, but overawed into silence 
in its presence, the Spirit asked him: “ who art thou?”. 
Thus questioned by Brahman, Agni replied : “I am 
Agni well known also as Jataveda”; as if in self- 
complaisance at being so well known by two names, 
Brahman said to Agni who had thus replied: ''what 
power is in thee who ownest such well-known and 
significant names ?.” He replied : " I could reduce 
ashes all this universe and all immoveables, etc., on 
this earth.” The word ' earth’ is illustratively used ; 
for, even what is in the air is burnt by Agni [Firej. 
The Brahman placed a straw before Agni who was so 
vain-glorious, and said : " Burn but this straw in my 
presence. If thou art not able to burn this, give up thy 
vanity as the consumer of all.” Thus addressed, 
approached the straw with all the speed of over-.ween- 
ing confidence but was not able to burn it. So he, 
Jataveda, being unable to burn it, covered with shame 
and baSled in his resolution, returned in silence from 
the presence of the Spirit and told the Devas : " I was 
not able to learn more, concerning this Spirit.” 


10 
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7. The Devas then said to Air : Learn 0 Va}^!! 
what this Great Spiiit is ” He said : yes.” 

8. He ran to That. That said : “ who art thou” ? 
He replied : ‘‘I am Air or Matarisva.” 

9. That said what power is in thee ; so well 
known ?” He replied : “ I can blow away all the universe 
and ail that is on the earth.” 

10. That placed a straw before him and said '‘Blow 
it away.” He approached it with all speed but was not 
able to blow it. He returned immediately from there 
and told the Devas “ I was not able to learn who this 
Great Spirit is.” 

Com , — They next addressed Air thus : ‘ know this, etc.^ 
The rest bears the same meaning as in the last passage. 
Vayu [Air] is so named from the root which means 'to 
go’ or 'to smell’* Air is also called ' McUarisvcC because 
it travels [Svaj/ati^ in space [Mdtari], 'Adadiyam' means 
'can take’. The rest is explained as in the previous 
passage. 
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11. Then they said to Indra : ‘‘0 Maghavan ! learn 
what this Great Spirit is.” He said “ yes ” and ran to 
That. That vanished from his view. 

12, He beheld in that very spot a woman, Uma, 
very beautiful and of golden hue, daughter of Himavat. 
He said to her “ What is this Great Spirit ”. 

Com . — Atha, etc., has already been explained. Indra, 
lord of the Devas, Maghavan, (being the most powerful 
of them) said yes, and ran to That, But That vanished 
from his sight, when he was near the Brahman and did 
not even talk to him, because it wished to crush alto- 
gether his pride at being Indra. In the very spot where 
the Spirit showed itself and from which it vanished and 
near the place where Indra was at the moment the 
Brahman vanished, Indra stood discussing within him- 
self what that Spirit was, and did not return like Agni 
and Vayu. Seeing his attachment to that Spirit, 
knowledge in the form of a woman and of Uma appear- 
ed before him. Indra beheld knowledge, fairest of the 
fair, — this epithet is very appropriate in the particular 
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context — as if adorned in gold, ^ Ilimavatim ' may 
mean ^ the daughter of Himalaya \ and being ever 
associated with the Lord (Siva) the omniscient, and 
having approached her, asked: ‘‘ Who is this Spirit that 
showed itself and vanished ?” 


Here ends the Third Part, 


Iien0pam0l)a5. 


FOURTH PART. 

II \ 11 

She said It is Brahman indeed. Attain glory in 
the victory of Brahman.” From her words only, he 
learned that it was Brahman. 

Com , — The particle ‘ Hh ’ means ' verily Glory in 
the victory of the omnipotent Lord (for the Asuras 
were defeated only by Brahman). Utcd modifies the 
predicate. Yonr notion that the victory and the glory 
are yours is false. From her words alone Indra learned 
that it was Brahman. The force of ‘only ’is that Indra 
did not know of himself. 

iwmt ^ li 

2, These Devas, Agni, Vayu and Indra therefore 
much excel others, because they touched the Brahman 
nearest. They it was who first knew the Spirit to be 
Brahman. 
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Com , — Because these Devas, Agni, Vayu and Inclra 
approached the Brahman nearest by conversing with 
and seeing That, they surpass the others considerably 
in. the matter of power, quality and affluence. The 
particle ‘Im’ either has no meaning or has the force 
of ' certainly Because these Devas, Agni, Vayu and 
Indra approached nearest the most desirable Brahman, 
by such means as the conversation aforesaid, and 
because they were the first who knew the Brahman, 
they are foremost. 

M i<=i w ^ 

II \ II 

3. Therefore also does Indra considerably excel 
other Devas because he approached Brahman nearest 
and because he first knew the Spirit to be Brahman. 

Com , — Because even Agni and Vayu knew Brahman 
from the words of Indra and because Indra first heard 
of the Brahman from the words of Uma, therefore does 
Indra so excel the other Devas. He approached Brah- 
man nearest because he was the first who knew the 
Brahman, 

II 8 II 



4 . Tims is That incnlcated by illustration — that it 
flashed like lightning — that it appeared and vanished 
as the 63^6 winketh. This is the illustration of the 
Brahman used in respect to the Devas. 

Com , — Of the Brahman the subject discussed, this is 
the Adesci. Adesa is instruction by means of illustra- 
tions. The illustration by which the Brahman, the 
like of which does not exist, is explained is said to be 
its Adesa, What is It ? That which is well-known in 
the world as the flash of lightning. To add ‘ Iritavat ' 
is inconsistent. Therefore we understand it to mean 
‘ the flash of lightning \ The particle ' A ’ means ‘ likek 
The meaning is ' like the flash of lightning k We find 
another Sruti sa3dng ' Asif alightning’fiashedk It just 
showed itself to the Devas like lightning and vanished 
from their view — or the word ' Tejas ’ [bright] should 
be supplied after ‘ Vidyutah ' [of lightning]. The 
meaning then is that It shone for a moment like a 
dazzling flash of lightning. The wori ‘ iti ’ shows that 
it is an illusti’ation. The word ^ ith ’ is used in the 
sense of ‘ and ’ or ' else k This is another illustration 
of it. What is it ? It winked as the eye winks. The 
nich suffix has no distinct meaning from the meaning 
of the root. The particle * a ' means ‘ like k The mean- 
ing is that it was like the eye opening and closing to 
see and to turn from its objects. This illustration of 
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tlie Braliman is taken from the activity of the deities. 





11 A 11 


5. Next illustration, from the Atman within the 
body — as speedily as the mind goes to Brahman- — as 
speedily as one thinks of Brahman by the mind, and as 
speedily as the mind wills. 

Com . — ^ Atlia ' means ^ next We offer illustrations 
from the Atman within the body. ‘ Goes to ’ means 
'perceives as an object’. As speedily as one (worship- 
per) thinks of the Brahman as near. ' Alhilcshnam ’ 
means ' very much ' Wills i.e., about the Brahman. 
By the volition, recollection of the mind, the Brahman 
as bounded by the mind is perceived as an object. 
Therefore this is an illustration of the Brahman taken 
from within the body, as lightning and winking from 
the activity of the powers. And as those illustrations 
show that Brahman flashes instantaneously, so these 
illustrations show that Brahman’s appearance and dis- 
appearance are as quick as the perceptions of the mind. 
These illustrations of the Brahman are given because it 
can be understood by dull persons only if so illustrated. 
It is well known that the unconditioned Brahman can 
be known by persons of inferior intellect. 
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6. The Brahman should be worshipped by all and 
is hence called Tadvana, As Tadvana^ It must be wor- 
shipped. Who thus knows Brahman, is loved by all 
living beings. 

Com . — * Tat ’ means ‘ Brahman " Ha ’ means * as is 
well-known ‘ Tadvanam ’ is a compound of tat and 
vanam. It means ‘ which deserves to be worshipped 
as the one Atman of all living things The Brahman 
is well known as Tadvanam and should therefore be 
worshipped as Tadvana^ a word denoting its virtue. 
‘ Worshipped ’ means ‘ contemplated The Sruti next 
declares the fruit attained by one who contemplates 
the Brahman by this name. He who contemplates the 
Brahman already defined as possessed of this virtue, 
him (this worshipper) all living things love, ie., pray 
to him as they would to Brahman. 

Thus instructed, the disciple addressed the preceptor 
in the following manner. 


cf 

^ II 'S II 

7. (The disciple). “( O Preceptor!) Teach me the 
Upanishad”. (The preceptor). “ We have told thee the 

11 
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Upanishad ” We have certainly told thee the Upaiii- 
shad about Brahman.” 

— When the disciple said '' 0 holy one! Teach 
me the secret that should be thought of”, the preceptor 
replied ‘‘the Upanishad has been taught thee.” “What 
is that Upanishad ?”. The preceptor replied “ The Upani- 
shad treating of Brahman, the supreme Self, has been 
taught thee who excel in knowledge”. The latter half 
is introduced for decisively asserting that the know- 
ledge of the supreme Paramatman, the Brahman already 
explained, is the Upanishad. Now what is the real 
significance of the disciple, who has already heard 
explained to him the knowledge of the Brahman, 
asking the preceptor to tell him the Upanishad ?. If the 
question was about what was already explained, then 
the question itself becomes redundant and meaningless 
like Fislitwpeshana. If however the Upanishad had 
been only partially explained then the concluding it by 
reciting its fruits : “ Having turned away from this 

world they become immortal,” is not reasonable. 
Therefore the question, if asked about the unexplained 
portion of the Upanishad is also unsound, because there 
was no portion yet to be explained. What then is the 
meaning of the questioner ?. We answer thus: The 
disciple meant to say : “ Does the Upanishad already 
explained stand in need of anything else which should 
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combine with it to secni'e the desired end, or does it liot 
stand in need of any such thing ?. If it does, teach me 
the Upanishad about what is so required. If it does 
not, assert emphatically like Pippalada in the wwds 
—There is nothing beyond this — The preceptor’s em- 
phatical assertion, The Upanishad has been told thee” 
is but proper. It may be said that this cannot be con- 
strued as an emphatic assertion, as already explained, for 
something yet had to be said hj the preceptor. It is true 
that the preceptor adds ‘ Tasyi\ etc,, but that is not added 
as a portion combining with the Upanishad already 
explained, in accomplishing the desired end, nor as a 
distinct aid for achieving the end with the Upanishad, 
but as something intended as a means to the acquisition 
of the knowledge of the Brahman; for tapas, etc,, are 
apparently of the same importance with the Vedas and 
their supplements, being mentioned along wdth them. 
It is w'ell known that neither the Vedas nor the sup- 
plements are the direct complements of the knowledge 
of the Brahman or concomitant helps to it. It is urged 
that it is only reasonable to assign different offices ac- 
cording to merit, even to many mentioned in the same 
breath. Just as the mantras for invoking the gods, 
where more than one is named, are used to perform the 
function of different deities according as the god to be 
invoked is this or that ; it is urged it is to be inferred 
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that ta27as, peace, ’karma, truth, etc., are either comple- 
ments or concomitant helps to the knowledge of Brah- 
man, and that the Vedas and their supplements, elu- 
cidating meanings, are only helps to the knowledge of 
’karma and Atma. They urge that this distribution is 
only reasonable from the reasonableness of the appli- 
cability of their purport to this distribution. This can- 
not be, for it is illogical. This distinction is impossible 
to bring about. It is unreasonable to think that the 
knowledge of the Brahman, before which all notions of 
distinctions of deed, doer, fruit, etc,, vanish, can pos- 
sibly require any extraneous thing as its complement 
or concomitant aid in accomplishing it. Nor can its 
fruit, emancipation, require any such. It is said : ‘^One 
desirous of emancipation should always renounce haf’- 
ma and all its aids. It is only by one that so renounces 
„that the highest place ("can be reached). 

Therefore knowledge cannot consistently with itself 
require karma as its concomitant help or its comple- 
ment. Therefore the distribution on the analogy of 
the invocation in Suldavdka is certainly unsound. 
Therefore it is sound to say that the question and 
answer were intended only to make sure. The meaning 
is ‘‘what was explained is all the Upanishad, which 
does not require any thing else for ensuring emancipa- 
tion.” 
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8. — Devotion, self-control and Karma are its pedes- 
tal, as also the Vedas and their supplements. Truth is 
its abode. 

Oom. — Of the Upanishad about Brahman which has 
been already taught, devotion, etc., are helps to the 
acquisition. ^ Tajpas^ means ‘ control of the body, the 
sensory organs and the mind’. ^ Dama^ means ‘'freedom 
from passions.’ ‘ Karma’ is Agnihdtm, etc. It has 
been seen that knowledge of the Brahman arises indi- 
rectly through the purification of the mind in the 
person who has been refined by these. Even when 
Brahman is explained, those who have not been purged 
of their faults, either disbelieve or misbelieve in it as in 
the cases of Indra, Virdchana, etc. Therefore knowledge 
as inculcated arises only in him who has, by tapas, etc., 
performed either in this birth or in many previous ones, 
purified his mind. The Sruti says : “To thathigh-souled 
man whose devotion to the Lord is great and whose devo^ 
tion to his preceptor is as great as that to the Lord, these 
secrets explained become illuminated.” The Smriti says : 
“ knowledge arises in men by annihilation of sinful 
deeds.” The word ‘ iti ’ is used to show that the men- 
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tion of ta^as^ etc., is only by way of illnstration ; for 
it will show that there are other aids than those men- 
tioned to the acquisition of knowledge, as freedom from 
pride, hatred of pomp, etc. ‘ Pratishia ’ means ‘ legs. ’ 
For, when they exist, knowledge is firmly seated 
just as a person goes about with his legs, the four 
Vedas, all the six supplements, i.e., Sihsha, etc. The 
Vedas being the enlighteners of the knowledge of 
Icarma and the supplementary scriptures being intended 
for their protection are called ^ legs’ of the knowledge 
of Brahman. Or the word \PmUshta' having been 
construed as legs^ the Vedas must be understood as all 
other parts of the body than the legs, such as the head, 
etc. In this case it should be understood that in the 
mention of Vedas the Angd$, siksha, etc^^ are in effect 
mentioned. When the trunk [angi] is mentioned, the 
limbs [angcts^ are included; because the limbs live 
in the trunk. The place where the Upanishad rests 
is Truth. ‘Satyam’ (Truth) means ‘freedom from 
deceit and fraud in speech, mind or deed’; for, knowledge 
seeks those who are good-natured and free from deceit 
and not men of the nature of the Asuras and the deceit- 
ful; for, the Sruti says : ‘ Not in whom there is fraud, 
falsehood or deciet’. Therefore it is said that Truth is 
the resting place of knowledge. The mention again of 
Truth as the resting place of knowledge, notwithstand- 
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ing its implied mention as ‘the leg on which knowledge 
stands’ along with devotion, etc., is to indicate that 
Truth excels others as a help to knowledge ; for, the 
Smriti says : “ If a thousand Aswamedha sacrifies and 
Truth were weighed in the balance, one truth spoken 
will outweigh the thousand sacrifies.” 

^ ii- 

(^R(8T% II ^ II 

9. He wlio knows tkis thus, having shaken off all 
sin, lives firmly seated in the endless, blissful and 
highest Brahman. He lives firmly seated. 

Gom,—^ This ’ means ‘ the knowledge of Brahman as 
explained in ' Jceneshitam\ etc., and highly eulogised 
in the text ^ Brahmaha Bevehhyo% etc., and the source 
ot all knowledge. Although it has been already said 
that by such knowledge one attains immortality, the 
fruit of the knowledge of Brahman is again stated at 
the end. ‘Sin’ means ‘ the seed of samsara^ whose 
nature is ignorance, desire and harma ‘ Anante ’ 
means ‘ boundless ‘ Svarge lohe ’ means ‘ in the 
Brahman who is all bliss ’ and not ‘ in heaven ’ because 
of the adjunct ‘boundless ’. It may be said that the 
word ‘ boundless ’ is used in its secondary sense. There- 
fore the Sruti adds ; ‘Jyeye/, ‘ highest of all’. The pur- 


88 


KENOPANISHAD. 




JHunirakopanistjab. 


Sri Sankara’s Introduction. 


OM TAT SAT. 


Adoration to the Brahman. The mantra beginning 
with ‘‘Brahma Devanto” is one of the AtharvanaUpa- 
nishads. The Upanishad at its very commencement 
says how the knowledge therein contained was trans- 
mitted from preceptor to disciple and does this for the 
purpose of praising it. By showing how and with 
what great labor this knowledge was acquired % great 
sages as a means to secure the highest consummation, 
it extols knowledge to create a taste for it in the minds 
of the hearers; for, it is only when a taste for knowledge 
is created by praising it, they would eagerly seek 
acquire it. How this knowledge is related to emanci- 
pation, as a means to its end, will be su 
explained in the passages commencing with ' 
etc/ Having first stated here that the 
noted by the word “ Apara V 
etc., and consistin 
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bifcory injunctions, cannot remove faults like ignorance 
etc., wMch are the cause of Scmsara i.e., embodied 
existence and having, by the passages beginning with 
“ Avidyaydm anta/r vartamdna” etc., shown a (marked) 
division of Vidya intoTam and Apara, it explains in the 

passages beginning with I6han etc.,’theknow- 
ledge of Brahman (Prafewiaridya) which is a means to 
the attainment of the highest (Pam) and which can be 
attained only by the grace of the preceptor, after a 
renunciation of the desire for all objects whether as 
means or ends. It also declares often the fruits of this 
knowledge in the passages “ He who knows Brahman 
becomes Brahman itself’ and “ Having become Brah- 
man while yet alive, all are freed.” Although knowledge 
is permitted to all in any order of life, it is the know- 
ledge of Brahman in a Sanydsin that becomes the means 
of emancipation ; not the knowledge combined with 
Ica/rma. This is shown by such passages as “ Living 
the life of a mendicant” and “ Being in the order of 
the Sanydsin” etc. This also follows from the anta- 
gonism between knowledge and Tcarma ; it is well known 
to be impossible that the knowledge of the identity of 
self with Brahman can be made to co-exist, even in 
a dream with Jca/rma (i. e., action). Knowledge being 
independent of time and not being the effect of defi- 
nite causes cannot be limited by time. 
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If it be suggested that knowledge and harma can 
possibly co-exist as indicated by the fact that sages in 
the house-holder’s order have handed down knowledge, 
we say that this mere indication (lingd) cannot over- 
ride an obvious fact ; for the co-existence of light and 
darkness cannot be brought about even by a hundred 
rules, much less by mere indications (lingo) like these. 
A short commentary is now commenced of the Upani- 
shad, whose relation to the end desired and whose result 
have been thus pointed out. This is named Vjganishad ; 
it may be either because it lessens the numerous evils 
of conception, birth, old age, disease etc,, in persons who 
take kindly to this knowledge of Brahman and approach 
it with faith and devotion; or, because it makes them 
reach Brahman; or, because it totally destroys the cause 
otsamsdra, such as ignorance etc.; thus from th6 several 
meanings of the root shad preceded by upanL 

# I ^ WT: WRJI jfteT 1 

Brahma was the first among the devds, the creator of 
the universe, the protector of the world. He taught 
the knowledge of Brahman, on which all knowledge 
rests, to his eldest son Atharva. 

Com.— The word Brahma” means ‘' much grown,” 
“great”, as excelling all others in virtue, knowledge, 
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freedom from desires and power. The word Bevdndm 
means Indra and others, literally, those possessing 
enlightenment.” The word ‘ Prathama’ means “ pre- 
eminent by attributes” or at first.” Samhahhuva means 
became manifest well,” i.e., of free choice, not like 
mortals who are born in samsdra, in consequence of 
their good and bad deeds; for, the Smriti says ‘‘He 
who is beyond the reach of the senses and cannot be 
grasped etc.” Visvasya means “ of the whole universe.” 
Karta, ‘ creator’; Bhuvmiasya^ ^of the world’ so created ; 
g&pta, ‘ protector’; the epithets for Brahma are for eu- 
logising the knowledge. He ia., Brahma whose great- 
ness is thus celebrated. Brahma Vidydm, ‘ knowledge 
of the Brahman or the Paramatman’ because it is des- 
cribed as knowledge ‘ by which one knows the unde- 
caying and the true Purusha’ ; that knowledge is of the 
Paramatman ; or Brahma Vidya may mean “ knowledge 
taught by Brahma the first born.” Sarva vidya pror 
tishiam means “ that on which all knowledge rests for 
support”; because it is the cause of the manifestation 
of all other knowledge ; or, it may be, because the one 
entity to be cognized by all knowledge is only known 
by this; for the Sruti says ^‘by which, what is not heard 
becomes heard ; what is not thought of becomes thought 
of; and what is not known becomes known.” The 
expression “on which all knowledge depends” is also 
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eulogy. He taught this knowledge to his eldest son; 
as Atharva was created at the beginning, in one of the 
numerous creations made by Brahma, he is said to be 
his eldest son. To him, his eldest son, he taught. 

^ wrsfiq snf iru 


That knowledge of Brahman which Brahma taught 
to Atharva, Atharva taught to Angira in ancient days; 
and he taught it to one of the Bharadvaja family by 
name Satyavaha ; and Satyavaha taught to Angiras the 
knowledge so descended from the greater to the less. 

Com , — That knowledge of the Brahman which Brahma 
taught to Atharva, the same knowledge thus acquired 
from Brahma, Atharva in ancient days taught to one 
named Angih; and this Angih taught it to one named 
Satyavaha of the line of the Bharadvaja; and Bh^rad- 
vaja taught it to Angiras, his disciple or his son. Pard- 
vardm, because it was acquired from superior by inferior 
sages ; or, because it permeates the subject of all 
knowledge, great and small ; the term Prdha^ i.e., taught 
should be read into the last clause. 
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Saunaka, a great grihasta, having duly approached 
Angiras, questioned him What is that, 0 Bhagavan, 
which being known, all this becomes known’'. 

Com, — Saunaka, the male issue of Sunaka. Mahd- 
sdUh means *‘the great housediolder” ; Angiras i. e,, 
the disciple of Bharadv^ja and his own preceptor; 
Vidhivat means ‘ duly’; ie., according to thesastras; 
Upasannah means ‘having approached’; Faprachcha 
means ‘questioned’; from “iAe approaching duly” men- 
tioned just after the connection between Saunaka and 
Angiras, it should be inferred that in respect of the 
manner of approaching, there was no established rule 
among the ancients, before him. The attribute “ duly” 
might have been intended either to fix a limit, or to 
apply to all alike, on the analogy of a lamp placed 
amidst a house; for the rule about “the manner of ap- 
proaching” is intended in the case of persons like us 
also. What did he say ? “ What is that ? Oh Bhaga- 
The particle nu expresses doubt. Bhagavo 
Bhagavan’. “ All this” means “ everything 
knowable”. Vijudtam means ‘ specially known or under- 
stood.’ [Oh Bhagavn, what is that which being known 
everything knowable becomes well-known]. Saunaka, 
heard the saying of good men that “ when one 
is known, he becomes the knower of all,” and being 
desirous of knowing that one in particular, asked in 
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doubt “ wbat is tliat etc.”; or, having seen merely from 
a popular view, questioned. There are in the world 
varieties of pieces of gold etc., which, though different 
are known by people in the world by the knowledge of 
the unity of the substance (gold etc.); similarly “Is 
there one cause of all the vaideties in the world, which 
cause being known, all will be well-knowm.” ? It may be 
said that when the existence of the thing is not known, 
the question “what is that etc.,” is not appropriate and 
the question in the form “ is there etc.,” would then be 
appropriate ; if the existence is established, the question 
may well be “what is that etc.,” as in the expression, 
“With whom shall it be deposited.” The objection is 
unsound ; the question in this form is appropriate from 
fear of ti'oubling by verbosity. 

^ Irw I It ^ f 9T 

TO i^ITOR" II 8 II 

To him he said “There are two sorts of knowledge to 
be acquired. So those who know the Brahman say ; 
namely, Far a and Apara, i.e., the higher and the lower, 
Oom.“Angiras said to Saunaka. What did he say?* 
(He said) that there were two sorts of knowledge to be 
known* So indeed, do those who know the import of 
the Vedas and who see the absolute truth, say what 
these two sorts are ; he says: Para is the knowledge of 
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the Paramitman and Apara is that which deals with 
the means and the results of good and had actions. It 
may be asked how, having to say what it was that 
Saunaka asked about in the question “ What being 
known one becomes omniscient ”, Angiras stated what 
he was not asked about, by the passage “ there are two 
Sorts of knowledge etc.” This is no fault ; for the reply 
requires this order of statement. Apo/TQ> vidyd is igno-. 
ranee and that ought to be dispelled. When what is 
known is Apara vidya, i.e., the subject of ignorance, 
nothing can be known as it is. The rule is that after 
thus refuting the faulty theory, the true conclusion 
should be stated. 

riw ^ 

^ I 

il II 

Of these, the Apara is the Eig Veda, the Yajur Veda, 
the Sama Veda, and the Atharva Veda, the silesha, the 
code of rituals, grammar, mirulda, chehandas and astro- 
logy. Then the para is that by which the immortal is 
known. 

Oom.—Ot these, what Aparavidya is, is explained. 
Rig Veda, Yajur Veda, Sama Veda and the Atharva 
Veda, these four Vedas, the silesha, the code of rituals. 
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grammar, nmlda, chchandas and astrology, these six 
angas (of Vedas), all this is knowledge called Apara ; 
now, knowledge called Fam is explained. It is that 
by which the immortal ” as hereafter described is 
reached; for, the root gam, with a-d/w before it, generally 
means reach. Nor is the attainment of the highest, differ- 
ent from the sense of knowledge. The attainment of 
the highest is merely the removal of ignorance. They 
mean the same thing. It may be asked how that Vidya 
could be called|)arft and a help to emancipation, if such 
Vidya be exclnded by the Rig Veda etc; for, the Smriti 
says “Those Smritis which are excluded by the Vedas 
etc.” It will become unacceptable, because it sees 
wrongly and leads to no good results ; and again the 
Upanishads will become excluded by the Rig Veda 
etc., but if they are included in the Rig Veda, etc., 
a separate classification is useless. How then can it 
be called pam ?. The objection has no force ; for by the 
term“ Vidya” is here meant the knowledge of a subject ; 
by the term “ Para Vidya ” is meant primarily in this 
context, that knowledge of the immortal which could 
be known through the Upanishads and not the mere 
assemblage of words in them ; but by the term VidAja is 
always understood the assemblage of words forming 
it. As the immortal cannot be realised by a mai^e 
mastery of the assemblage of w^ords without other 
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efibrts, such as the approaching a preceptor and spurning 
all desires etc, the separate classification of the know- 
ledge of Brahman and its designation a.s 'pma vidya 
are proper. 

=Er^'4iH «fkl: W 

That which cannot be perceived, which cannot be 
seized, which has no origin, which has no properties, 
which has neither ear nor eye, which has neither hands 
nor feet, which is eternal, diversely manifested, all- 
pervading, extremely subtle, and undecaying, which the 
intelligent cognized as the source of the BMtas. 

Com— As in the matter of an injunction (vidhi) 
there is something to he done, as of the nature of 
Agnihdtra etc, subsequent to the realization of its 
import, with the aid of many requisites (ImraM), such 
as the doer etc, there is nothing here to he done in the 
matter of the knowledge of the Brahman. It is accom- 
plished simultaneously with the realization of the import 
of the text ; for, there is nothing here except being 
centred in the knowledge revealed by mere words. 
Therefore, the Para vidya is here explained with 
reference to Brahman, as described in the text “ that 
which cannot be perceived etc.”; what is to be explained 
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is realized in the iniiid and referred to, as what is already 
known by the expression that which ” ; Adrimjcmm 
means 'that cannot be perceived invisible, i.e,, beyond 
the reach of all the intellectual senses; for, vision exter- 
nally directed is the medium for the working of the 
five senses. Agmhyam means 'that cannot be seized, ’ 
i.e., not an object for the organs of action. Gotmm 
means ' line or source ’ ; therefore Agotmm means ' un- 
connected with anything for it has no source with 
which it can be connected. Varnah means “ those 
which are described, ” i e.y properties of objects such 
as bigness etc., whiteness etc. ; ' that which 

has no properties’ ; the eye and the ear are organs found 
in all animals perceiving name and form. It is said 
to be Achahshu srotram, because it has not these organs. 
From the attribute of intelligence, as inferred from the 
text "who knows all and everything of each”, it may 
be thought that it accomplishes its purpose, like people 
in samsdra, with the aid of organs such as the eye, the 
ear etc. This supposition is here avoided by the express 
sion " having neither eye nor ear” ; for, the texts " he 
sees without eyes” and "hears without ears” etc., are 
found ; moreover, it has neither hands nor feet, i,e,y 
has no organs of action ; thus, as it is neither grasped 
nor grasps, it is nitya, i.e,, immortal. Vihhum, because 
it is diversely manifested in the form of living things, 
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from Brahma down to the immovable. 8arvagatcm, 
Le,, all-pervading like the dMs, Susuhshmam, Le,, 
extremely subtle^ because there is no canse like sound 
to make it gross ; for, it is sound and the rest that are 
the causes seriatim of the greater and greater grossness 
of the wind and the rest; as they do not exist 
here, it is very subtle; again, it is unde- 

caying, because of its being what it was just stated to 
be; it does not decay, therefore it is undecaying; for 
(Zecat/ consisting in the diminution of limbs, as in the 
case of a body, is not possible in what has no limbs ; nor 
is ^ decay’ consisting in the diminution of treasure 
possible as in the case of a king; nor is ‘ decay^ in 
respect of attributes possible, because it has no attri- 
butes and is itself all. Yat, answering to this description , 
Bhutayonim, the source of all created things or elements, 
I as earth is of ail that is immovable and movable, 

ill see every where the Atman of all, ^.<3., the 

immortal Dhirah, the intelligent, L a., those possessed 
of discernment; that knowledge by which this im- 
mortal Brahman is known is what is called Paravidya ; 
this is the drift of the whole. 


W5FRT: ||V9 (I 
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As the spider creates and absorbs, as medicinal plants 
grow from the earth, as hairs grow from the living per- 
son, so this universe proceeds from the immortal. 

Com. — It was said the immortal is the source of all 
created things. How it is the source is exj)lained 
by well-known analogies; as is well-knowm in the 
world, the spider without requiring any other cause 
itself creates, L o., sends out threads not distinct 
from its own body and again absorbs them itself, i. o., 
draws them into itself or makes them part of itself; as 
medicinal plants, i, e., from the corn plant to the immo- 
vable, not distinct from the earth, proceed from the 
earth, and as from the living person the hairs proceed 
different in nature from him ; as in these illustrations, 
so here, i. e,, in the circle of samsdra, all the universe 
of the same and different nature proceeds from the 
akshara above described, without requiring any other 
cause ; the statement of many analogies is to facilitate 
easy understanding of the meaning; universe which 
proceeds from the Brahman proceeds in this order and 
not all at once, like the throwing of a handful of apples. 

sMcSfiorr m: m #fir: ^ II ii 

By tapas Brahman increases in size and from it food 



102 


MIINDAKOPANISHAD. 


is produced ; from food the prana, the mind, the Bhutas 
the worlds, harma and with it, its fruits. 

Com. — This mantra is begun for the purpose of sta- 
ting the fixed order of creation. ‘By tapas,^ by 
knowledge of how to create the Brahman which is 
the source of all created things ; ‘ increases,’ L e., be- 
comes distended, being desirous to create the world as 
a seed when sending out the sprout, or as a father 
desirous of begetting a son dilates with joy; from the 
Brahman thus extended by its omniscience, i, e,, by 
its knowledge and its power of creation, preservation 
and destruction of the universe ; Amiam means ‘ that 
which is eaten or enjoyed’, L e,, the unmanifested 
(avydkritam') common to all in samsdra is produced in 
the state fit for emancipation ; and from “the unmani- 
fested”, i,e,, the “ Annam” in the state fit for manifest- 
ation. Prana, i, e,, Hiranyagarbha, the common cos- 
mic entity, endowed with the power of knowledge and 
activity of the Brahman, the sprouting seed, as it were, 
of the totality of cosmic ignorance, desire, harma, and 
creatures and the Atman of the universe. “ Is produced”? 
should be supplied. Prom that prdna, that which is 
called “ mind” whose characteristic is volition, delibera- 
tion, doubt, determination etc., is produced ; and from 
that mind whose essence is volition etc., what is called 
satyam, L e,, the five elements such as the dlcds etc., is 
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proclticed and from the five elements called satya, the 
seven worlds, the earth etc., are produced in the order 
of the globes ; and in them harma, {oY the living beings, 
man etc., according to caste and the order of life, is 
prodnced ; and with leaf mam the canse, its fruits. As 
long as Icarma is not destroyed, even by hundreds of 
niillions of lealpa, so long is its fruit not destroyed. 
Hence it is called Amnfam. 


q: ?r%: KFTOq 1 

5TR ^ \\ k \\ 

From the Brahman who knows all and everything 
of all and whose tapas is in the nature of knowledge, 
this Brahma, name, form and food are produced. 

Com. — By way of concluding what was already stated 
the ' mantra says as follows: ‘Yah,’ above des- 
cribed and named alcshara ; Sarvapm means he 
who knows all, who knows all things as a class. 
Sarvavid, i.e., who knows everything in particular; 
whose tapas is only a modification of knowledge, consists 
in omniscience and is not in the nature of modification. 
From him so described, omniscient, this, i. e., mani- 
fested Brahman, by name Hiranyagarbha, is produced. 
Again name, such as ‘ This isDevadatta, and Tajnadatta 
etc.’ ; and form such as ‘this is white, blue etc.,’ and food 
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such, as corn, yma etc., are produced in the order 
stated in the last text ; thus there is no inconsistency. 


Here ends the commentary 
on the first part of the 
first Mundaka. 


illim5akoj3ttm0l)aJr. 


PART !K 

0 

ZTFiq^JRcTTR IrTPTT 

^RRTIT^ V 

^TFITERSf ?OTnPiT«^5r: q^: ^IIUI 

The various Imrma which seers found in the mantras- 
are true and were much practised in the Treta age ; 
practise them always with true wishes. This is your 
way to the attainment of the fruits of Icama. 

Com. — By the text the Rig Veda, the YajurVeda 
etc., all Vedas with their angas (appendages) hav6 
been stated to be apara vidya ; and para vidya 
has been specifically stated to be that know- 
ledge by which the ahshara described in the text begin- 
ning with “That which cannot be perceived etc.,” and 
ending with “ Name, form and food are produced”, is 
Imown. Hereafter the next text is begun to distinguish 
between the bondage of samsdjra and emancipation, the 
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subjects of tlxese two sorts of knowledge respectively. 
Of these, the subject of Ajpam viyda is samsdoYt which 
consists in the variety of action, its means such as doer 
etc., and its results, is without beginning or end, and 
being misery in its nature should be discarded by every 
embodied being; and in, its entirety it is of an unbro- 
ken connection like the stream of a river. The subject 
of pam vidya is emancipation which consists in the ces- 
sation of which is beginning-less, endless, unde- 

caying, immortal, deathless, fearless, pure and clear and 
is nothing but being centred in self and transcendant 
bliss without a second ; first it is attempted to elucidate 
the subject of apmra vidya ; for, it is only when it is seen 
that it is possible to get disgusted with it ; accordingly 
it will be said later on “ Having examined the world 
attained by harma^^ ; and as there can be no examination 
of what is not presented to the view, the text shows 
what it is. ‘ Sahjam/ ' true/ What is that ? Manireshu, 
in the Vedas known as Eig, Yajur, etc. ‘ Karman^ 
Agnihotra and the rest disclosed by texts of the Vedas ; 
^Eavmjahy "seers like Vasishtlia and others’, ^Apasymi^ 
have seen. This is true because they are the unfailing 
means of accomplishing the objects of man. These en- 
joined by the Vedas and seen by the Eishis 'were done 
in diverse ways by the followers of harma, Tretdydm, 
wherein there is the combination of the three 
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Vedas of the three modes of rites perfomied with the 
aid of a hoich^ adhmryu and udgdta, or it may mean 
that they were generally performed in the Treta age. 
Therefore you should do them .always ; 'ScdijahmnaM 
Svishing for those fruits which they can bear’. This is 
your route for the attainment of the fruits of Kcmna. 
Sulmiasya^ performed by you ; J/o7ta is what is found, 
or enjoyed ; hence the fruits otlmrma are denoted by 
the word Loka”. The meaning is that, to attain them 
this is the route. These Jtwma, Agnihoira and the rest 
enjoined in the Vedas form the road, L <?., the means for 
the attainment of the necessary fimits. 

W lfT%: I 

II ^ 11 

When the flame of the fire burning high is moving, 
then one should perform the oblations in the space bet-? 
ween the portions, where* the ghee should be poured 
on either side. 

Com, — Of the various kinds of Icanna^ agni^ 
hotra is first explained to show what it is, because 
it is the first of all hama. How is that to be .^ 
performed?. When the flame moves, the fire being well 
fed by fuel, then in the flame so moving between' the 
portions where quantities of ghee are poui*ed on either 
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side, i. in the place called avapcmthaiia one should 
throw the oblations intending them for the devata. 
As the same has to be done during many days the 
plural ohlations is used. This Jcamia marga which con* 
sists in properly offering the oblations etc», is the road 
to the attainment of good worlds but it is not easy to 
d5 that properly and the impediments are many. 



He whose agnilbotra is without without' 

namdsa, without Chdthurmdsgay without dgraymia, 
without atithi (guests) and without oblation is without 
vaisvctdeva, or irregularly performed, destroys his worlds 
till the seventh. 

Com. — How is that so?. ‘Without Darsa’, with- 
out ritual named Darsa, for, one who performs 
ugnihotra should necessarly perform Darsa] though 
connected with agnihotra (as a part of it) it be- 
comes as it were an attribute of agnilioira. The drift 
is Agnihotra without Darsa performed. The expressions 
without Faurnamasa etc.,” as attributes of agnihotra 
should be similarly noted ; for all are equally the angas 
(parts) of agnihotra. ‘Without Panrnaonasa’, devoid of 
the Paimmnasa ritual. ‘ Without CkatMirmasya% de- 
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void of the chathurmasya ritual. ‘Without a^rayctna’, 
devoid of the agrayana ritual which is to be performed 
m autumn etc.; similarly ‘without atitJd,’ devoid of the 
daily propitiation of guests ; ‘akutam\ oblation not of- 
fered well by himself at the time for agnihotra. 
“Without misvadeva”, like “without Darm”, means 
devoid of the vaisvadeva ritual. Is ‘ irregularly per- 
formed, oblation though offered, not offered in the pro- 
per manner. What such l-arma, as a/jnihotra ill-per- 
formed or not performed at all, leads to, is stated im- 
mediately after. ‘Till the seventh’, inclusive of the se- 
venth. ‘ His,’ of the doer. ‘ Destroys the seven worlds 
of the doer’, seems to destroy ; because only the trouble 
taken is the fruit ; for it is only when IcaTmci is properly 
performed, the seven worlds beginning with Bhu and 
ending with satya a.ve obtained as result, according to 
the fruition of the lanna. These worlds are not obtain- 
able by agnihotra and other Tcamm, performed as just 
above stated and they are therefore said to be as it were 
destroyed ; but the mere trouble is ever present ; or it 
may be construed to mean that the three ancestors (the 
father, the grand-father and the great-grand-father) 
and the three decendants (the son, the grandson and the' 
great-grandson) connected by the offer of oblations do 
not confer any benefit on his soul by virtue of the 
agnihotra and the rest, performed as above stated. 
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^ ^ %^mRr ?ih f^ir: || 

Kali, JcarMi, also manojava, suhhita, stidJiumravar^ia, 
sphulingint, and visvarucM are the seven moving 
tongues of fire. 

Com. — The seven tongues of the (flaming) fire, from 
Icali down to visvamehi, are intended to swallow the 
oblations thrown on it. 

tr5pq5#rr: ^ ll'\ll 

Him who performed luth'ma (agnihotroj) in the bright 
flames at the proper time, these oblations, performed 
by him, conduct through the rays of the sun where the 
£ord of the Devas is sole sovereign. 

Com. — The agnihoiri who performs the Imrma, 
agnihotra and the rest, in these different bright 
tongues of the fire, at the time fixed for the per- 
forinance of the Icarma these oblations (performed by 
him) becoming so many rays of the sun conduct him 
to Heaven, where Indra, Lord pf the Devas, singly rules 
over alh \A(laiw\jan,^ taking (the sacrificer). 

I 
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Ihese oblations shining bright carry the sacrifice!- 
through the rays of the sun bidding him welcome, pro- 
pitiating him and greeting him with pleasing words. 

This is the well-laid path of virtue leading to Bmh- 
maloka. . 

Oom.—Rovr these carry the sacriiicer through 
the sun’s raj^s is now explained; calling “come, 
come,” these bright oblations greeting him with 
pleasant words, i. e., with words of praise etc., and pro- 
pitiating him, i. e., addressing him with such pleasing 
words, as “ this is your virtuous and well-laid road to 
Brahmahha, the fruits of your deeds”. The word Bmh- 
maloha by the force of the context means “ Svarga or 
Heaven”. 

PIT 11% ^ ^ | 

^ j iPd }| II 

The eighteen persons necessary for the performance 
of sacrifice are U-ansitory and not permanent and hxrma 
in its nature infeiuor, has been stated as resting upon 
these. Those ignorant persons who delight in this, as 
leading to bliss, again fall into decay and death. 

Com. — This harma, devoid of knowledge, bears 
but this much fruit and being accomplished 
by ignoi’ance, desire and action, is sapless and is the 
source of misery. Therefore it is condemned. “ Plava 
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means ‘ epliemeraF because these are adridhay i, e., not 
permanent. Yajnarupa, the forms of sacrifice, i.e., 
necessary for the performance of the sacrifice. Eight- 
een in number, consisting of the sixteen Ritviksy 
the sacrificer and his wife. Karma stated in the sastra§ 
depends on these* Avaram Tcarma i. e., mere Ico^rma 
devoid of knowledge ; and as the performance of Icarma 
which is inferior depends on these eighteen who are not 
permanent. The karma done by them and its fruit are 
ephemeral, as, when the pot is destroyed, the destruction 
of milk, curd etc. in it, follows. This being so, those 
ignorant persons who delight in this karma as the 
means of bliss, fall again into decay and death after 
staying sometime in Heaven, 



IK'H 

Being in the midst of ignorance and thinking in 
their own minds that they are intellig^t and learned, 
the ignorant wander, afflicted with troubles, like the 
blind led by the blind. 

Com, — Moreover, being in the midst of ignorance, 
i. e.y being utterly ignorant and thinking in their 
own minds ‘‘ we alone ai'e intelligent and have 
known all that should be known.” Thus flatter- 
ing themselves, the ignorant wander, much afflicted 
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by old age, sickness and a lot of other troubles, 
being devoid of vision as the blind in this world, going 
the way pointed out by persons, themselves blind, fall 
into ditch and brambles. 

^ IRTl^ ^r: I 

^ ll^ll 

The ignorant following the diverse ways ofignorance, 
flatter themselves that their objects have been accom- 
plished. As these followers of Jcarma do not learn the 
truth owing to their desire, they grow miserable and 
after the fruits of their Icarma, are consumed, fall from 
Heaven. 

Com.— The ignorant acting diversely according to 
ignorance, flatter themselves that they have achieved 
what they should. This being so, the followers of 
Icc^ma do not learn the truth as they are assailed with 
the desire for the fruits of Icarma, ; they ■ grow miserable 
for that reason and fall from heaven after the fruits of 
their Icarma are consumed. 

II (o 11 

These ignorant men regarding sacrificial and charita- 
ble acts as most important, do not know any other help 
to bliss ; having enjoyed in the heights of Heaven the 

15 
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abode of pleasures, they enter again into this or even 
inferior world. 

Com. — Ishtam” Icanna enjoined b}’' the Srutis as 
sacrifies, etc. Purtham,” karma enjoined by Smritis 
such as the digging of pools, wells, tanks etc. Ee- 
garding these alone as the most important aids to the 
attainment of human objects, these ignorant men, being 
infatuated with attachment to their sons, cattle and 
relatives, do not know the other called ‘ knowledge of 
self’ which is the help to bliss. Having enjoyed in the 
top of heaven — the place of pleasures — ^the fruits of 
their Tmrma^ they enter again into this world of men 
or even inferior world, such as the world of horizontal 
beings, hell, etc., according to the residue of their 
karma, 

^ irqrPcr mm- ^ 3# iFiqTcJiT 

nun 

But they who perform tapas and sraddha in the 
forest, having a control over their senses, learned and 
living the life of a mendicant, go through the orb of 
the sun, their good and bad deeds consumed, to where 
the immortal and undecaying PurusJia is. 

Oom, — But those who possess the knowledge con- 
trary to that of persons previously mentioned, ie,, the 
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hermits of the forest and the Scmydsins. ‘ Tapali^ ^ tlie 
lemma enjoined on one’s order of life. ‘ Sraddha' the 
worship of the Hiranyagarbha and other deities, ipava^- 
smiti,' follow. ^Arani{e\ living in the forest. * Sdnidh,^ 
having control over the group of senses. ‘ Learned ’ 
includes also house-holders who possess chiefly know- 
ledge, living by begging ; because, they have nothing 
to call their own. ‘ Living on alms ’ is connected with 
‘ living in the forest.’ ‘ Thi'ough the orb of the sun, ’ 
through the northern iwtC indicated by the sun. 
‘ Virajah,’ their good and bad deeds being consumed. 
* Prayanti,’ go with excelfence. ‘ Where,’ to Saiyaloha 
where the immortal Furusha^ the first born, undecaying 
Hiranyagarhlia is. ‘ Undecaying,’ because he lives to 
the end of samsara. With this, end the movements 
within the pale of samsaTa attainable, through apwror^ 
vidya. If it be said that some regard this as emanci- 
pation, we say it is not so because of the Srutis, ^ All his 
desires are even here absorbed ’ and ‘ those intelligent 
persons whose mind is concentrated reach the all-per- 
vading, on all sides and enter into everything, etc., and 
because of the mention of emancipation being irrele- 
vant in this context ; for, in the course of tx'eating of 
the aparavidya, there is no pertinency of emancipation 
being brought in. The consumption of larma spoken 
of is only relative ; all the result of the apciTavidya be*^ 
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ing in tlie nature of ends and means and diversified by 
the difierence of acts, requisites and fruits and partak- 
ing of duality is only this much, which ends with reach- 
ing Hirmyacjarhlm. Accordingly also it has been 
said by Manu speaking of the various stages within 
samsam from the immovable upwards : ‘ The wise con- 
sider this a high and pure stage to attain the world of 
Brahma, the Prayapafis (creators), virtue, maliat and 
avyakta.’ ■ , 

Let a Brahmin having examined the worlds produ- 
ced by hcmna be free from desires- thinldng, ‘ there is 
nothing eternal produced by Jama ’ ; and in order to 
acquire the knowledge of the eternal, let him Samid 
(sacrificial, fuel) in hand, appi'oach a preceptor alone, 
who is versed in the Vedas and centred in the Brah- 
man. 

Com.—Now this is said for the purpose of showing 
that only the person thoroughly disgusted vith all 
samsara which is in the nature of ends and means, is 

entitled to acquire the para «;idya. ‘ Parthhya’, well 

knowmg that the subject of apam vidya consisting of 
the Big, and other Vedas, performable by a person, 
tainted with the defects , of natural ignorance, desires 
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and Imrma has been intended for a person possessed of 
such defects and after examining those worlds which 
are the fruits of such Icama performed, attainable by 
the northern and southern routes and these others such 
as Hell, the world of beasts and the world of departed 
spirits, which are the result of the vices of not perfoi-m- 
ing the prescribed hirma and performing the forbidden 
harma ; after having examined these worlds with the 
aid of experience, inference, analogies and agamas, i. e., 

determined the true nature of all these worlds attain- 
able by one within the pale of samsam, beginning from 
the myalia down to the immovable, manifested and 
unmanifested in their nature, productive of each other 
like the seed and its sprout, agitated by a hundred 
thousand troubles, fragile like the womb of the plan- 
tain, similar in kind to illusion, the waters of the mi- 
rage, the shape of cities formed by the clouds in the 
sky, dreams, water-bubMes and foam and destroyed 
every moment and discarding all these as being pro- 
duced by good and bad deeds and acquired by harma, 
induced by the faults of ignorance and desire. The 
word Brdlvmana’ is here used because the Brahmin is 
specially competent to acquire the knowledge of Brah- 
man through wholesale renunciation. What he should 
do after examining these worlds is explained. ‘ Mrre- 
dam,’ the root nd with the prefix is here used in 
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the sense of freedom from desires. The meaning is 
that he will get disgusted. The mode of disgust is 
thus shown : ‘ Here,’ in samsara there is nothing which 
is not made ; for, all worlds produced by Imrma are 
transitory. The meaning is : there is nothing eternal ; 
for all harma is help to what is merely transitory. All 
that is produced by Tcarmu is one of four kinds, that 
which is produced, that which is reached, that which 
is refined and that which is modified ; beyond this 
nothing can be done by ku'i'ma. But I am a seeker 
after that consummation which is eternal, immortal, 
fearless, changeless, immovable and constant ; but not 
after one of a contrary nature ; of what use therefore is 
Tcarma which is full of trouble and which leads to mis- 
ery ?. Thus disgusted, the Brahmin should, for know- 
ing that abode which is fearless, full of bliss, not made, 
and eternal, only approach a preceptor, possessing 
attributes such as control of mind, control of the exter- 
nal senses and mercy etc., (the force of the word ‘alone’ 
is to show that even one versed in the recital of the 
sastras^ should not independently by himself seek the 
knowledge of the Brahman) with a load of samid in his 
hand. ‘ Srotriyamy versed in the recital of the Yedas 
and the knowledge of its import. ‘ Brahmanishtham f 
like ja;panishtha and tajpo7hisMha, this word means ‘ one 
who is centred in the Brahman devoid of attributes and 
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witlioHfc a second, after renonncing all harma ; for, one 
performing Amma cannot be centred in the Brahman 
on account of the antagonism between Iccmna and the 
knowledge of the Atman, Having duly approached 
the guru, let the Brahmin propitiate him and question 
him about the true and immortal Purusha, 

m\ii 

To him who has thus approached, whose heart is well 
subdued and who has control over his senses, let him 
truly teach that Brahmavidya by which the true im- 
mortal pirusha is known. 

Com — ‘ He,’ the learned preceptor who knows the 
Brahman; ‘ TJjpasannaya" who has approached him. 
^ Sarny ah, ^ L e,, well, according to the sastras; ^Prasdnta 
chiththdya,’ i. e., whose heart is subdued, who is free 
from such faults as pride etc* ‘ Samdnvitdya,^ who has 
control also over the external senses, i. e», who has 
turned away from everything in the w^orld. ‘ By 
which knowledge, ’ by the ]para vidya. ^ Ahsharam, ^ 
that which has been described as imperceivable etc., 
and denoted by the word Purusha, because it is all-per- 
vading; or, because it is seated in the city of the body. 

‘ Satyam,’ the same because it is truth in its nature. 

‘ Alcshara,^ because it knows no decay, because it is 
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Bcathless, and because it knows no destruction. * V eda^ 
means ‘ know/ The meaning is ‘ let him teach that 
knowledge of the Brahman as it should be taught. 
This is the duty of also the preceptor, that he should 
make the good pupil duly approaching him, cross the 
sea of ignorance. 

.... . . .... , , • 

— 0 -— 

Here ends the commentary on 
the second part of the 
First Mundaka, 

' . , — 0 —.:' ^ 

Here ends the First Mundaka. 



SECOND 


itlunbako|jam0l)aJr, 

FART 1. 


I 

I 


I 

cRTT^ilKI^’^Tt ^Nl: cl5[ imi 

This is true ; as from the flaming fire issue forth, by 
thousands, sparks of the same form, so from the immor- 
tal proceed, good youth, diverse jivas and they find their 
way back into it. 

Gom, — Everything made, as the result of a_pam 
has already been stated. That entity known as Furv^ 
$ha from which samsara derives its strength, from 
which, as its immortal source, it proceeds and into 
which it is again absorbed is true ; the subsequent 
portion of the book is begun for the purpose of explain- 
ing him, who being known, all will become known and 
who is the subject of ^ Brahmavidya,^ The satyam or 
truth which is the subject of the opara vidya and which 

16 
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is in the nature of the fruits of Icarma is only rela- 
tively true ; but this which is the subject of jpara vidya 
is absolutely true, being defined as absolute existence. 
This mtyam is real, being the subject of knowledge ; 
the other satyam is false, being the subject of ignor- 
ance. How could men directly cognize the immortal 
and real Purusha seeing that it is altogether beyond 
the reach of direct perception. To this end, the Sruti 
gives an example : ‘ As from the fire well-fed sparks, 
i.e., particles of fire issue forth by thousands, like fire 
in their form ; so, from the immortal above described 
diverse jlvas^ diverse because of the difference of con- 
ditions, Le,, ih their various bodies, come into existence. 
Just as from dhds^ the spaces enclosed as it were with- 
in the limits of a pot, etc/ As these spaces undergo 
varieties corresponding to the varieties of their condi- 
tions such as pot etc., so also the jivas according to the 
varieties of their bodies created by names and forms. 
The jtvas are absorbed into the immortal purmha when 
the bodies conditioning them cease to exist, as the 
various cavities cease to exist, when the pot, etc., 
cease to exist. As the origin and destruction of the 
various cavities in the dims are due to its being en- 
dosed in a pot, etc., so also the cause and the absorp- 
tion of the jiva are due to the ahshara being condi- 
tioned by bodies bearing names and forms. 
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3^: ?IWP=JRI% IR: | 

^TJfnjfr WM\'. ^ TOITO: qR: li 3 11 

He is bright, formless, ail-pervading, existing with- 
out and within, unborn, without prdna^ without mind, 
pure and beyond the avydhrita, which is beyond all. 

Com . — With a view to describe the nature of that 
aksham, ix,, which is beyond what is known as avyd-- 
Jcrita (the unmanifested) the seed of ail name and form 
and transcending its own modifications which is devoid 
of all varieties of conditions and bereft of all forms like 
the dl'ds and which is capable of being only negative- 
ly defined, the text says thus. ^Dwyah\ bright, being 
self-resplendent, or born of itself or distinct from all 
that is worldly. ‘ Hi', because ; ® amiirtah,' having no 
form of any kind, ^Purmha/ all-porvading or seated 
in the city of the body. ‘Sahdhydbhyantarah' means 
'existing both without and within/ 'Unborn' is 'not 
born of anything,’ Le,,. neither from itself nor from any 
other, there being no other, from which it could be 
born. As wind, etc., in the case of water bubbles etc., and 
as the pot, etc., in the case of the different cavities of iffcds, 
so modifications of things, have birth for their source^ 
and all these modifications are denied when birth is 
denied. The drift is that he is both without and with- 
in, unborn and therefore undet^f ing, immortal, change- 
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less, constant and fearless. Though he appears to be 
in the various bodies with jprdna, with mind, with 
senses and with their objects owing to the ignorance 
of those who perceive difference of conditions, such as 
bodies, etc., as they see in the dMs the colour etc., of 
the surface ; but still to those who see the reality, he is 
without prdncK,, etc. ; he is without prdoia, Le,, in whom 
the mind, which has various active powers and whose 
characteristic is motion, does not exist. He is without 
mind because in him the mind with its various powers 
of knowledge and with its characteristics of volition etc., 
does not exist. It should be understood that of him 
are denied the varieties of winds such as prdTia, the 
active sensory organs, their objects and accordingly 
intelligence, mind, the organs of knowledge and their 
objects. Accordingly, another Sruti says ^ It seems 
to think and move.’ He is subhra or pure, because both 
these conditions are thus denied of him. The Ahshara 
which is beyond all, the Avyaknta whose nature is in- 
dicated as the seed condition of all name and form, as 
it is known to be the seed of all eiBfects and causes ; 
^ ^aram/ because the aksJiara known as avydhriia is in 
its condition above all its modifications. The Purusha 
is beyond even this unmanifested afeAara, i.e., not sub- 
ject to any conditions. In whom is the ahshara known 
as dhds with all the objects of duality strung together as 
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warp and woof. How then could it be said to be with- 
out prana, etc ?. If prami etc., existed as such in their 
own forms before their creation like the purusha, then 
the purusha can be said to be with prana because of 
their then existence ; but they, the prana etc., do not, 
like the purusha, exist in their own forms, before their 
creation. So the highest is without p’am etc, 

JIFTT IW: ^ I 

W 11 ^ 11 

From him are born the prana, the mind, all the sen- 
sory organs, the dMs, the wind, the fire, water and the 
earth which supports all. 

Com, — As Devadatta is said to be ‘ aputra ' when a 
^putra' is not born to him, so it is explained how it is 
said in this connection that in the case of the purusha, 
the prana etc., do not exist ; because from this purusha 
alone viewed as conditioned by the seed of name and 
form is born the prana, the modification of the object 
of ignorance, a mere name and in its nature a non- 
entity; for another Sruti says ‘The name is mere 
speech, a modification and a falsehood'; by prana, 
which is an object of ignorance and a falsehood, the 
highest cannot be said to be possessed of it {prana), as 
a sonless man cannot be said to have a son, by a son 
seen in dreams ; similarly the mind, all the sensory 
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organs and their objects are born of this. Therefore 
that he is really without prana etc., is established. It 
should be known that just as these prana etc., did not 
really exist before the creation, so, even after absorp- 
tion as the organs, the mind and the senses, so the 
which are the causes of the bodies and objects. 
‘ Kham,’ the the air internal and external, of vari- 
ous kinds such as amha, etc. ; ‘ Jot%hi\ fire. ‘ Apah\ 
water. ^ Pritliwi\, ‘ Yiwasya,^ of all. All these 

whose attributes are sound, touch, form, taste and 
smell and which are respectively formed by the combi- 
nation of the latter with the previous attributes are 
born of him. Having briefly stated the immortal, un- 
conditioned, eternal the object of para oidya, 

by the text * Bright, formless etc,’ the Sruti next pro- 
ceeded to explain his nature in detail and at length. 
It is only when a thing is explained briefly and at 
length, it becomes capable of being easily understood 
as if explained by Sutras and by their commentaries. 

^3#^ %r: ^ 1^: I 

JfFTi 'OT m ^rt^cTOcirr 

II 8 II 

This is he the internal Mman of all created things 
whose head is agni, whose eyes are the sun, and the 
moon, whose ears are the . four directions, whose 
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speeches are the emanated Vedas, whose breath is vdyu, 
whose heart is all the universe and from whose feet the 
earth proceeded. 

Com. — This text is intended to show that the virdt 
purusha within the globe, who is horn oi Himnyagarhha 
the first born, is born only and a modification, of this 
'jpimska though apparently distanced by an intermedi- 
ate principle. The text also describes him. ' Agmhi\ 
the deva loka or swarga, from the Sruti . * This him 
verily is Agn% 0 Gautama.’ ‘ Murdha, ’ head,* whose 
eyes are the sun and the moon. The word ‘ yasya^ (of 
whom) should be read in every clause. The word ‘asya’ 
subsequently occurring being converted into ‘ yasya" 
whose speech are the opened, L e., celebrated Vedas. 
‘ Hridayamy heart. ‘ F&?;am,’ the whole universe. 
The whole universe is only a modification of the mind 
for it is absorbed into the mind during sleep and be- 
cause it issues from the mind when waking, like sparks 
of fire and from whose feet the earth was born ; this 
deity, all-pervading, endless, the first embodied exist- 
ence having for its body the three lokas is the interior 
dtman of all created things ; for it is he who, in all 
created things, is the seer, the hearer, the thinker, the 
knower and who is the cause of all. It is next stated 
that all living beings who come into scmsara through 
the five fires are also born of the same ^rusha. 
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%ncq#=q ^twt: I 

5fn%; qri^iqr q|r: srt: II II 

From him the Agni (JDyu loka) whose fuel is the sun ; 
from the moon in the dyu lolca, jjarjanya (clouds) ; from 
the clouds, the medicinal plant that grows on earth ; 
from these the male (fire) which sheds the semen on 
woman, thus gradually many living beings such as 
Brahmins etc. are born of the Purusha, 

Com , — ‘ From him from the Purusha, ‘ Agni \ ‘the 
Dyuloka, a kind of abode for man. That Agni is des- 
cribed. ‘ Scmidhah ^, fuel ; for which the sun is, as it 
were, a fuel ; for, it is by the sun that the Pyu loka is 
lighted. From the moon emerging out of the Dyu lolca, 
parja^iya, the second fire, is produced ; and from the 
parjanya, the medicinal plants proceed, grow on earth ; 
and from the medicinal plants offered to the purusha 
fire serving as the material cause the man (fire) sheds 
semen on the woman (fire). Thus gradually from the 
purusha are produced many living beings such as Brah- 
mins etc; moreover the helps to and their fruits 

also proceed from the Purusha. 

^ I 

^ m ii^ii 

From him the Eig, the Sama, the Yajur, Diksha, 
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sacrificeSj all KraUis^ Dak^Mnci, the yeai% the sacrificer 
and the worlds which the moon sanctifies and the sini 
illuminates. 

^ Com , — How ?. ‘ Tasmdt \ from the Punislia ; ' Richah\ 
the mantras whose letters, feet and endings are deter- 
mined and which are marked by Ghha^idas (metre) like 
the gdyairL Sama with its fivefold and sevenfold classi- 
fication characterized by sfhoha and other gtta (mnsic). 
' Yajus mantras in the form of sentences, whose letters, 
feet and endings are determined by no rules. Thus the 
threefold mantras, ^ DtksTia restrictions such as the 
wearing of a mounfee (a kind of cord) etc, imposed upon 
the performer (of a sacrifice). ‘ Yaj7tds\ all sacrifices 
such as cignihotra etc. ‘ Kratu \ sacrifices which require 
fiyfqoa (ie., sacrificial post). ^ I)alishinali\ rewards 
distributed in sacrifice from a single cow up to un- 
bounded whole wealth. ‘ Year stated time as a neces- 
sary adjunct of harma, ^ Yajamdna\ the performer, 
i, a., the sacrificer. The worlds which are the fruits of 
his harma are next described which the moon renders 
sacred and where the sun shines ” ; these are attainable 
by the northern and southern routes and are the fruits 
of the harma performed by the knowing and the 
ignorant. 

| 
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2sng[T i^«r il \s ii 

From him also the devas are variously born, the 
sddhyas, the men, the cattle, the bird, the ^wana and 
the o/pdncb^ the com and yava, tajpas, devotion, truth, 
Brahmacharya and injunction. 

Oom. — Tasmd% ‘ from him also, from the jpumslia, 
‘Variously’, in various groups such as vasus etc. Samjpra-- 
sutah, well bom. Sddhyas, a species of Devas, Men 
those that are entitled to perform Icarma ; Cattle, both 
of the village and the forest. Vaydmsi, birds. The 
food of men etc. The Prana and the Apdna ; corn and 
yava, to be used for making havis (oblations). Ta;pas, 
both as an indispensable adjunct to Icarma whose 
efficacy lies in the purification of the performer and as 
an independent means of attaining the fruits of Icarma. 
Pevotion, that state of mind which precedes the mental 
calm and a belief in a future state necessary to the ac- 
complishment of all human ends. Similarly, truth i. e., 
avoiding falsehood and speaking out what has really 
happened, without harm to others. Brahmacharyam, 
absence of se:?:ual intercourse. Lijumtion, the statement 
of what ought to, be done. 

m inaiT: I 

^ =q^Pcf HRI H II 
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Prom him are bom tlie BBv&Ujprdms, the seven flames, 
their sevenfold fuel, the sevenfold oblation and these 
seven lolcas where the p^dnas move, seven and seven 
in each living being lying in the cave, there fixed. 

Com. — Again the Bevenp^anas, i, e., (organs of sense) 
in the head are born of \hiB pimsha alone. ‘ Their 
seven flames’, their light which enlightens their objects. 
Similarly, the sevenfold fuel, their sevenfold objects ; 
for, it is by these objects that thxejprmias, i, e., organs 
of sense are fed. ^ The sevenfold oblations’, the percep- 
tions of the sevenfold objects ; for, another Sruti says : 
“ He offers the oblation which consists in the percep- 
tion of the objects by the senses.” The seven lokas, 
L e., the seats of the senses where the prams move. 
The clause where the pdnas move” is intended to 
exclude the vital airs, i. e,, p’dna, a^dm and the rest. 
‘Lying in the cave’, lying during sleep in the body or 
the heart. ‘Fixed’, fixed by the creator. ‘Seven and 
seven’, in every living thing. The meaning of the 
context is that all jcarfna performed by knowing men 
who propitiate their atman and the fruits of such 
Tmrmot as well as the Icarma performed by the igno- 
rant and their means and fruits ; all these proceed only 
from the highest and the omniscient pmcsha. 
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Fi’om him proceed the oceans and all the mountains 
and the dwerse rivers ; from him also, all the medicinal 
plants and taste, by which encircled by the Bhutas, i,e,, 
gross elements, the intermediate diman, i.e,, subtle 
body is seated. 

Com . — ‘From him’, from thepuruslia. ‘ The oceans’, 
all, the salt ocean etc. ‘Mountains’, the Himalayas 
and the rest are all from this jpumsha. ‘ Sy andante’, 
flow. ‘EiversV such as the Ganges. ‘Sarvarupah’,ofmany 
forms. From this ^pumsha also proceed the medicinal 
plants such as com, j/ctm, paddy etc. ‘Taste’, sixfold 
such as sweetness etc. ‘ By which by which taste* 
‘ Bhutaih ’, by the five gross IMdas. ‘ Pariveshtitah’, en- 
circled. ‘ Tishthate’, is seated, ‘ The internal dtman\ 
the subtle body so called because it is the dtman, as it 
were, intermediate between the gross body and the 
soul proper. 

5^ ^ ^ m TOfcra;. I 

55FTT ^ IK o II 

The purusha alone is all this universe — Karma and 
Tapas, All this is Brahman, the highest and the im- 
mortal who knows this as seated in the cavity of the 
heart, unties the knot of ignorance even here, Oh good 
looking youth ! 
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Com, — Thus, out all this is born ; there- 

fore as the Sruti says The name is mere speech, a 
modification and a falsehood and the alone is 

true.” Therefore all this is only ^urusha. The uni- 
verse has no separate existence apart from ]:mTiislia, 
Hence to the question propounded 0 Bhagavan, by 
knowing whom, ail this becomes known, the answer 
has been given, L e., when jpumsha, the supreme 
cdman, the first cause is known, it becomes clear that 
all this universe is furusha and nothing else exists ex- 
cept him. What then is this all,” it is thus explained. 
Karma is of the nature of Agnihotra and the rest. 
Tapas, knowledge and the fruit due to it. By ^ all ’ 
this much is meant. And all this is evolved out of 
Brahman. Therefore everything is Brahman. He 
who knows that he himself is this Brahman the high- 
est and the immortal placed in the hearts of all living 
beings destroys the dense tendencies of ignorance. 
Iha, even while living and not merely after death. 
Soumya, good looking. 

0 

Here ends the commentary 
on the first part of the 
Second Mundaka. 

' — ^ — -0 — 


SECOND 

JHunbaliopanialjair. 



PART 11. 


3|fR^5rOT I 






5n?rri3;il ? [\ 


Bright, well-fixed, moving in the heart, great and 
the support of all ; in him is all this universe centred, 
what moves, breathes and winks. Know this which is 
all that has form and all that is formless, which is to 
be sought after by all, which is beyond the reach of 
man^s knowledge, and the highest of alL 
■ Oom , — It is now explained how the alcsha/ra, which 
is formless, could be known. Avihi, bright, shining 
as the percipient of sound etc., according to the Sruti, 
It shines through its conditions of speech etc.’^ It 
is seen in the heart of all living beings appearing 
there with the attributes of seeing, hearing, thinking, 
knowing etc. This Brahman shining is Sannihita, ie., 
well seated in the heart. It is celebrated as guhdchor^ 
because it moves in the cavity in modes of seeing. 



WITH SRI SAHEARA’s COMMENTARY. 


135 


bearing etc. ‘ Great , because it is greater than all. 
Tadam, reached by all, because it is the seat of all 
objects. How is it said to be great etc ?. Because in 
the Brahman all this universe is centred as the various 
spokes are in the wheel-ring of the chariot. 
moving, i.e., birds &tc i breathes, i.e., men, 

cattle etc., having a^na etc ; and ‘ winks’, all 

that winks and all that winks not, from the force of 
the particle oha ; this in which all is centred, know, O 
disciple, that that is your own aimwn ; both sat and 
asat ; for without it, sat and asat, that which has form 
and that which has not, i. e., the gross and the subtle 
do not exist. Vamiyam, covetable; because of all 
objects it is the only eternal entity. Param, distinct 
from, or, beyond ; this is connected with the expression 
“ knowledge of men” though remote ; the meaning is 
that it is beyond the reach of worldly knowledge. 
VarisUham, the highest of all ; because of all that is 
high, the Brahman is pre-eminently high, being free 
from all faults. 

^ 11 

What is bright, what is smaller than the small; in 
what are centred all the world and those that live in 
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them is this immortal Brahman. That is lonmti, that is 
speech and mind. That is true and immortal; good 
looking yontk - Strike thy mind npon that which should 
be struck by the mind. 

Com. — Besides it is archimat, bright, because it is by 
the light of the Brahman that the smi etc. shine ; again 
it is subtler than the subtlest (i. &.,) grain etc. Prom 
the particle cha, it is suggested that it is bigger than 
the biggest such as earth etc. In whom all the worlds 
such as earth etc., are fixed and men and the rest, 
inhabitants of those worlds ; for all are well-known to 
depend upon “Intelligence”, i. c., Brahman; this im- 
mortal Brahman on which all depend is speech, 

mind and all the instruments. It is their internal 
intelligence for the whole combination of senses 

etc., is dependant upon that intelligence, according to 
the Sruti ‘ It is the prdna oi fr&na etc. ’ This immortal 
Brahman which is the intexmal intelligence of p'&na etc., 
is true and therefore endless. Veddhavyam, should be 
seized by the mind. The meaning is that the mind 
should be concentrated upon the Brahman. This being 
so, 0 good looking youth, strike that, i, e., concentrate 
your mind upon that Brahman. 

^ ?n«r n^ll 
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Having taken the'bow furnished by the Upanishads, 
the great weapon — and fixed in it the aiTow rendered 
pointed by constant meditation and having drawn it 
with the mind fixed on the Brahman, hit, good looking 
youth ! at that mark — the immortal Brahman. 

Com.— How that is hit is now explained. Dliamih, 
the bow. Gfihdva, having taken. TJpanislictdam, 
born in, u e., well-known in the Upanisliads. MaliOr- 
stramy great weapon, i. e,, the arrow j fix the arrow; of 
what quality is stated. Updednisitam, rendered poin- 
ted by constant meditation, i. g., purified; after fixing 
it and drawing it, i. e,, having drawn the mind and the 
senses from their external objects and bending, i. e,, 
concentrating them on the mark, for the bow here can- 
not be bent as by the hand ; hit the mark — the im- 
mortal Brahman — above defined with thy mind, Oh 
good looking youth, engrossed by meditation upon the 
Brahman. 

^ II » II 

The Pranava is the bow, the Atman is the arrow'and 
the Brahman is said to be its mark. It should be hit 
by one who is self-collected and thatwhich hits becomes, 
like the arrow, one with the mark, i. Brahman. 


18 
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Com , — What tlie bow and the rest above referred to are, 
is explained. The Pranava, i e., the syllable Om’’ is the 
bow; as the bow is the cause of the arrow entering into 
the mark, so the syllable Om ” is the cause of the 
Atman entering into the Brahman ; for it is only when 
purified, by the repetition of Pranava^ that the Atman 
supported by it becomes fixed in the Brahman without 
obstruction, as the arrow by the force of the bow is 
fixed in the mark. Therefore the Pranava is like a 
bow. The arrow is the Parcmdiman itself conditioned 
as the Atman having entered the body here, as the sun 
enters the water, as the witness of all states of con- 
sciousness. That, like an arrow, is discharged towards 
itself — ^the immortal Brahnaan. Therefore the Brahman 
is said to be its mark, because it is seen to be the 
Atman itself by those who fix their mind upon it as 
on a mark. This being so, the Brahman which is the 
mark should be hit by one who is self-collected, i, e.^ 
who is free from the excitement caused by a thirst to 
get at external objects, who is disgusted with every- 
thing, who has .conquered his senses and whose mind 
is concentrated. When that is hit, the Atman becomes 
like the arrow, one with the mark, i. e,, the Brahman. 
Just as the success of the arrow is its becoming one 
with the mark, so the fruit here achieved is the Atman 
becoming one with the immortal Brahman by the 
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dispelling of the notion that the body etc., is the Ahmn. 

jpt: } 

m: IIAII 

He in whom the heaven, the earth, the cmtariksha 
(sky), the mind with the jwmas are centred ; know 
him to be the one Atmmi of all; abandon all other 
speech ; this is the road to immortality* 

Com , — As the ‘‘ Immortal cannot be easily grasped 
by the mind, the repetition is for the purpose of making 
it more easily cognisable* He, the immortal Brahman, 
in whom earth, and animihsha nve centred, as 

also the mind with the other instruments ; know him, 
0 disciples as ‘‘ the one,” the support of all ; the Aiman, 
i, e., the internal principle of yourselves and all living 
beings ; having known that, leave off all other speech 
of the nature of Aparavidya” as also all Karma with 
their aids elucidated by it ; for, this, k e,, the knowledge 
of the Atman is the road to the attainment of emanei- 
pation, the bridge as it were by which the great ocean 
of Samsto is crossed, as another Sruti says having 
known him thus, one travels beyond death ; there is 
no other road to emancipation.” 


iiR; I 


140 


MUNPAKOPANISHAD. 


q^?rw. WRi, ll^ll 

Where the nerves of the body meet together as the 
spokes in the nave of a wheel, this Atman is within it 
variously born ; meditate upon Om ” as the Atman. 
May there be no obstacle to your going to the other 
side beyond darkness. 

Gom , — Within the heart where all nerves running 
through the body meet together, as the spokes in the nave 
of the wheel, this Atman, spoken of, dwells within, as the 
witness of the states of consciousness, seeing, hearing, 
thinking, knowing and as it were, being variously born 
by the modifications of the mind such as anger, joy 
etc ; men in the world say / He has become angry, he 
has become joyful” , according to the conditions of the 
internal sense (mind^; meditate upon Atman having 
the syllable “ Om ” as your support and imagining as 
stated. And it has been said ‘‘the preceptor who 
knows must instruct the disciples. ” The disciples are 
those who being desirous to acquire the knowledge of 
the Brahman, have renounced Karma and taken the 
road to emancipation. The preceptor gives his benedic- 
tion that they may attain the Brahman without hind- 
rance ; svasti 'wc&A let Him be without hindrance 
to your reaching the other shore. Parastdt ; beyond, 
beyond what ? ; beyond the darkness of ignorance, le., 
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for the realisation of the true nature of the Atman devoid 
of ignorance. He who should he reached after crossing 
the ocean of Samsara and who is the subject of the 
Paravidja. 

=7: ?f%: HflnT ^ s^FJJTiciir 

5fI%Tg^: I 
15?? eT%rPTd|fR5T 
CrT STFRC^qR^ ||vs || 

This Attnan who knows all and all of every thing 
and whose glory is so celebrated on earth is seated in the 
iolcjs of the bright city of Brahman. He is conditioned 
by the mind, is the leader of the p'dna and the body 
and is seated in food, i, e., the body fixing the intel- 
ligence (in the cavity of their heart). The discerning 
people see by means of their superior knowledge on all 
sides the dtman which shines, all bliss and immor- 
tality. 

Com. — Where He is, is now explained ; the terms 
BwrvajnOi and ‘ sarvavit ’ have already been explained. 
He is again described ; by the expression “ whose glory 
is this” is meant whose glory is celebrated”. What 
is that glory ?. By whose commands stand supported 
the earth and the sky, by whose command, the sun and 
the moon always rotate as the flaming fire-brand. By 
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whose command the rivers and the seas do not overstep 
their limits, whose command all that is moveable and 
immoveable likewise obey, whose commands in the 
same way, the seasons, the solstices, and the years do 
not transgress ; by whose commands all harmat their 
performers and their fruits do not likewise go beyond 
their appointed time; that is his glory. BJuavi, in the 
world. This Deva whose is all this glory and “who is 
omniscient. JDivye, bright, i, illuminated by all the 
states of consciousness. Bmhmajjure, in the lotus of 
the heart, so called because the Brahman is always 
manifesting himself there in the form of intelligence. 
Vyomni, in the akas, within the cavity of the heart. 
He is perceived as seated there; because otherwise 
motion to- or from, or fixity in a place is not possible for 
him who is all-pervading like the dkds. Manomaya, 
because seated in the heart, he is perceived only by the 
modifications of the mind. (Thus) conditioned by the 
mind. Leader of the p'dm and the body, because he 
leads the and the body from one gross body in- 

to another body. Fraikhthiiah^ fixed. Anne, in the 
food, i. e.y in the body which is a modification of the 
food eaten and which grows and decays day by da3\ 
Ilridayam, intellect. Sanniclhdya, fixing — in the ca- 
vity of the lotus ; for, the Atman is really seated in the 
heart and not in the food. Tat, the entity of the 
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1 

I 

j Atman. by knowledge, thorough, produced 

by the teachings of the sdstras and the preceptor and 
arising from control of the mind, control of the senses, 
meditation, complete renunciation and freedom from 
desire. Paripasymti, see on all sides full. Dhtrdh, 
the discerning. Anaridarupam, from all dangers, 
miseries and troubles. Vibhdti, shines much in one- 
self always. 

f^Ricr | 

il <r u 

When he that is both high and low is seen, the knot 
of the heart is untied ; all doubts are solved ; and all 
his is consumed. 

Com, — The fruit of the knowledge of the Paramat- 
man is stated to be the following. Loosened is the 
knot of the heart’*, L e., the group of tendencies in the 
mind due to ignorance, the desire which clings to the 
intellect according to the Sruti ‘‘ The desires which lie 
imbedded in the heart etc.” This is attached to the 
heart (intellect) not to the Atman. Bhklyate, under- 
goes destruction ; doubts regarding all knowable things 
have their solution — doubts which perplex worldly 
men up to their death, being (continuous) like the 
j stream of the Ganges ; of the man whose doubts have 

, been solved and whose ignorance has been dispelled, 
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such Imrma as was anterior to the birth of knowledge 
in this life, such as was performed by him in previous 
births and had not begun to bear fruit and such as 
was existing at the birth of knowledge come to an 
end ; but 'not that Icarma which brought about this 
birth, for it had begun to bear fruit. He, the omni- 
scient”, not subject to 5* ‘ both high and low’, 

high as being the cause and low as being the effect ; 
when he is seen directly as I am he”, one attains 
emancipation, the cause of sa'msdra being uprooted. 

kg: |] ^ || 

The stainless indivisible Brahman, the pure, the 
light of all lights is in the innermost sheath of golden 
hue. That is what the knowers of the Atman know. 

Com, — The three following texts briefly elucidate the 
meaning already expressed. Himnmaye, golden, i.e,, 
full of light, or, bright with intelligence and knowledge. 

^ The highest sheath’, sheath, as it were, of a sword ; 
highest, because it is the place where ‘^the Atman 
is realised as located” and because it is the innermost 
of all. Virajam, itm from the taint of ignorance and 
all . other faults. Brahma, because it is the greatest 
of all and Atman of all. Nishhakm, that from which 
the hdds had proceeded, i.e., devoid of parts ^ because 
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It is untainted and devoid of parts, therefore it is 
s«6/morpure. The light of alllights, whose light 
englightens even those that illumine all other things 
such as fire etc. The meaning is that the brightness 
of even the fire, etc. is due to the splendour of the in- 
telligence of the Brahman within ; the light of the 
Atman is the highest light which is not illumined by 
other lights. ‘ The knowers of' the afmaw’, those ‘dis- 
cerning’ men who know the Self as the witness of 
the objective states of consciousness regarding sound 
and the rest ; as it is the highest light, it is only those 
who follow (are in) the subjective state of conscious- 
ness, not others, who follow (are in) the perceptions 
of external objects, that know it. 

^ ^ 11^ ©n 

The sun * shines not there,' nor the moon and the 
St 9 .rs, Nor do these lightnings shine. How could 
ijhis fire ?. All shine after him who shines. All this is 
illumined by his radiance. 

Com, How that is the light of all lights is explain- 
ed. The sun though enlightening all, does not shine 
in, {,6,y does not illumine the Brahman which is his 
Atman ; for, the sun illumines the whole universe other 
than the Atman with the light .of the Brahman, but 

19 


146 


MUOTAKOPANISHAD. 


has not in himsolf the capacity to illuminate. Simi- 
larly neither the moon and the stars nor the lightning 
shines. How could this fire which is in the I'aiige of 
our vision ?. Why dilate ?. This universe which shines, 
shines with the light of him, the lord of all, who shines, 
being himself luminosity. Just as water and the rest 
by their contact with fire, heat with the heat of the 
fire, but not by their own inherent power, so all this 
universe, the sun and the rest shine with the light of 
the Brahman. As it is the Brahman alone that thus 
shines and shines with varying light in its diverse 
manifestations, itself luminosity, ig inferred i for, that 
which is not itself light cannot illumine others as we 
see that pots, etc., do not illumine others and that the. 
sun and the rest having light, illumine others. 

gftg II w II 

All- fclus before is immortal Brahman ; certainly all 
behind is Brahman j all to the south and to the north ; 
all below and all alone stretched out, i.e. extended, all 
this is certainly Brahman, the highest. 

Oom . — The statement, Brahman alone the light of 
lights is true and that all else is only its modification, 
a matter of speech is a mere name and falsehood first 
made and logically demonstrated at length (after- 



WITH SKI SANKAKA^S COMMENTARY, 


147 


wards) is affirmed again as a conclusion hy this 
mcmtra. That which is hefqre us and which/in the 
eyes of the ignorant, appears to be not Brahman is 
certainly Brahman. Similariy what is behind us ; so. 
that to the south ; so, that to the north : so, that below, 
and that above and all that is extended everywhere 
in the form of effect, appearing otherwise than Brah- 
man and possessed of narae ^nd form. Whj’ say 
much ?. All this vast univei'se is Bralnnan certainly* 
All perception otherwise than as Bralnnan is mere 
ignorance, just as the perception of a serpent in a robe. 
I’he declaration of the Vedas is that tlie one Bralnnan 
alone is really true. 


Here ends the second ps^rt of the second 


ii 



THIRD 

iiUini)ako|3iimsl)a5. 

0 

PARTI. 

^ ^r^FTT ^TITIJT I 

fq^ It \ \\ 

Two inseparable companions of fine plumage perch 
on the self-same tree. One of the two feeds on the 
delicioiis fruit. The other not tasting of it looks on. 

Com . — The Paravidya has been explained by 
which the iin mortal ‘ Punish a’ or the Truth could be 
known, Iw whose knowledge the cause of samsara. 
such as the knot of the heart etc. can be totally des- 
troyed. Yoga which is the means to the realization 
of the Brahman has also been explained by an illus- 
tration taking the bow and the rest”. Now the 
subsequent portion is intended to inculcate the auxi- 
liary helps to that yoga, as truth etc. Chiefly the 
truth is here determined by another mode as it is ex- 
tremely difficult to realize it. Here, though already 
done, a mantra (brief) as an aphorism is introduced 
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for the purpose of ascertaining the absolute entity. 
8ttparnau, two of good motion or two birds ; (the 
word “Suparna” being used to denote birds generally) ; 
Sayujau, inseparablOj constant, companions ; Sakhmjcm^ 
bearing the same name or having the same cause of 
manifestation. Being thus, they are perched on the 
same tree ( ^ same’, because the place where they could 
be perceived is identical). ‘ Tree’ here means ‘ body’ ; 
because of the similitude in their liability to be cut 
or destroyed. ParishasmjMe, embraced; just as 
birds go to the same tree for tasting the fruits. This 
tree as is well known has its root high up ( Le,, in Brah- 
man) and its branches ( prana etc.) downwards; it is 
transitory and has its source in AvijaUa (mdya)» It 
is named ‘ Kshetra’ and in it hang the fruits of the 
harma of all living things. It is here that the Atman 
conditioned in the subtle body to which ignorance, 
desire, harma and their unmanifested tendencies cling 
and Isvara are perched like birds. Of these two so 
perched, diie, L e., fe/i<s^rc^Woccupying the subtle body 
eats, L e., tastes from ignorance the fruits of harma mark- 
ed as happiness and misery, palatable in many and 
diversified modes ; the other, L c., the lord, eternal, 
pure, intelligent and free in his nature, omniscient 
and conditioned by does not eat ; for, he is the 

director of both the eater and the thing eaten, by the 
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fact of his mere existence as the eternal witness (of 
all) ; not tasting, he merely looks on ; for his mere 
witnessing is direction as in the case of a king. 






II X II 


On the self same tree the Jiva drowned as it were 
and perplexed, grieves owing to helplessness. But 
when he sees the other, the lord who is worshipped by 
all and his glory, he becomes absolved from grief. 

Com . — In this state of things the Jiva, the enjoyer 
occupying the body as above described under the heavy 
load of ignorance^ desire and thirst for the fruits of 
Karma etc, sinks down like a bottle-gourd in the waters 
of the sea, is convinded beyond doubt that the body is 
the dtman and thinking that he is the son of this man 
or the great-grandson of that, lean or stout, with or 
without good qualities, is enjoying or suffering, and 
that there is none but him, is born, dies, is united 
with and parted from relations and kinsmen ; therefore 
he grieves from helplessness thus : I am good for 
nothing I have lost my son, my wife is dead, what 
avails my life’’ and so forth and is subject to anxiety 
from ignorance owing to numei’ous kinds of troubles ; 
but when thus constantly degenerating in births, of 
fretast beasts, men and the like, he happens, owing 
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to the result of pure deeds stored up in many (previous) 
births to be instructed in the path of Yoga by some 
preceptor surpassingly compassionate and being qua- 
lified by abstinence from giving pain, truth speaking, 
TOntinence, complete renunciation and control over the 
internal and external senses and with his mind con- 
centrated, finds by dint of meditation, the other ivho 
is approached by different paths of Yoga and by the 
followers of Kama distinct from him, conditioned in 
the bodj^ not subject to the bondage of Samsara, 
unaffected by hunger, thirst, grief, ignorance, decay 
and death and lord over all the universe and thinks 
thus: “lam the aimcMi, alike in all, seated in every 
living thing and not the other the illusory atman, 
enclosed under conditions created by ignorance and 
this glory-;-this universe is mine, the lord pf all,” then 
he becomes absolved from grief, i. e., is released 
entirely from the ocean of grief, i. e., his object is 
accomplished. 

^ te3°qqi^ ii \ \\ 

When fehe seer sees him of golden hue, the creator, 
lord, Purusha and the source of j(Apara) Brahma, then 
the knower, ha\*ing shaken oj0f all deeds of merit and 
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sin, attains supreme equality, being untouched with 
stain. : ' 

Com, — Another also conveys the same mean- 
ing at length, ; when ; Pasijaha, one who sees, 

learned man, L e,, a man of practice. Biilcma-- 
va/mamy oi self-resplendent nature, or, of imperishable 
brightness as that of gdld. ‘Creator,’ of all the universe ; 
Brahmayomm, the Brahman who is the source of the 
manifested Brahman. When he sees the Brahman 
thus, then the learned man shaking off, or burning 
away good and bad deeds, forming a bondage to their 
root and being unaffected, i. e., freed from grief, attains 
that supreme equality which is identity with the 
Brahman. The equality in matters involving duality 
is certainly inferior to this* 

5PT^ ^ ?nfcfwi^ 1 

3nciK^': II » 11 . 

This is indeed Pr4na, i. e., Is vara, shining variously 
with all living beings. Knowing him, the wise man 
becomes not a talker regarding anything else. Sporting 
in selfj, delighted in self and, doing acts (enjoined), 
this man is the best of those who' kn6w the Brahman. 

Com, — Again this Isvara is the prand of prana, 
Thisy now treated of. ‘ All living things,’ from the 
Brahman down to the worm. The instrumental case 
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in 8arvahhMaih ” has the force of “ thus become ” 
The meaning is < existing in all living things, i.e., the 
dtma% of all.’ VibMli, shines variously. The man of 
knowledge who directly realizes Him who is in all 
things as his own Atman and thinks “ I am he” does 
not become an atwadin, merely by the knowledge of 
the import of the mahmdhja. Ativadi, means one 
whose nature is to talk of all other things more, when 
he sees that all is the Atman and nothing else exists ; 
how then could he talk of anything else. It is only 
where one sees anything else, he could well talk of 
that ; but this man of knowledge sees, hears and knows 
none other than the Atman ; so he is not a talker of 
anything else. Again, he is an aimalrUah, i. e., one 
whose sport is within his own Atman and not elsewhere 
such as son,^ wife, etc. Similarly he is dtmaratih, i.e., 
one who delights or revels in his own Atman. The term 
Inda or play requires some external help. But delight 
or revelling does not require any external help but 
mikcates merely the attachment to an external object. 
This is the distinction. Similarly, Jeriydivdn, i. e., 
one whose activity consists in knowledge, medi|:ation, 
freedom from desire, etc. But if the reading be 
“ atmamtiMydvdn ” (a compound) the meaning is he 
whose activity is mere delight in man ; as between the 
Balmvnhi and the “ tncdtip ” ending, one is sufiScient 
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without the other ; but some contend that the single 
compound, denotes a combination of both karma i. e,, 
Agnihotra and the rest, and the knowledge of 
Brahman. ” It is not possible for one to be play- 
ing with external objects and at the same time to 
be delighted in self* It is only the man who has 
-turned away from external activity that becomes 
delighted in self ; for, external activity and delight in 
itself are opposed to each other ; for, it is not possible 
that darkness and light could exist in the same place* 
Therefore the statement that a combination of Karma 
and knowledge is inculcated by this text is certainly 
the prattle of the ignorant. This also follows from 
the Srutis Leave off from all other speech ” and “ by 
renunciation of Karma etc.” Therefore he alone is 
‘‘ Kriyuvan ” whose activity consists in knowledge, 
meditation etc., and who is a Sanyasin not transgressing 
the limits of prohibitory injunctions. Such a man as 
is not BxiativMmi as sports in his own self, as delights 
in himself and - as is a Kriyavan (whose activity is 
aforesaid) is the first among all the knowers of Brahman. 

This Atman within the body, resplendent and pure, 
can be reached by truth and by sound know-» 



WITH SKI SANKARA’S COMMENTARY, 


155 


ledge and by abstinence from sexual pleasures constantly 
practised ; lie is within the body, resplendent and pure| 
him, assiduous Sanyasins see, their faults removed. 

Com.— 'Now truth and the rest chiefly characterized 
by restraint are enjoined upon a hhiJcshu^ i.e., mendicant, 
as auxiliary aids with sound knowledge ; he should be 
attained by truth, i.a., by abstaining from falsehood; as 
also by tccpas, i.e., by concentration of the senses and 
the mind, which is declared to be the highest tapas^ ; 
for, it is this which is of greatest help as it is turned 
towards beholding the Atman, not the other forms of 
ta]pas, such as the performance of the chdiidrdijcma (a 
penance), etc. “ This Atman should be attained ” 
should be read into every clause. ‘By good knowledge 
by beholding the Atman as it really is. ‘ By brahma- 
charya by abstinence from sexual pleasure. Nityam, 
always. The word “always” should be read with every 
one of the words ^ truth,’ ‘ tajpas,' etc. Just as a lamp 
within a building illumines every part of it, it will be 
said later on that they see the Atman in whom there 
is neither deceit, nor falsehood, nor cunning. Who this 
Atman is that should be attained by these aids is ex- 
plained. ‘ Within the body’, in the midst of the body, 
i.e,^ in the dJcds of the lotus of the heart. ‘Resplendent’, 
of golden hue. 8ubhra, pure. The yatayah^ i. 
those who are habitually seeking, Le,, the Sanyasins, 
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‘their faults removed’, ia., devoid of all taint of mind 
such as anger etc., find this atm an. The drift is that the 
dtman is attained by Sanyasins with these aids as truth, 
etc., constantly practised and cannot be attained by 
them occasionally practised. This text is a eulogy of 
such aids as truth etc. 

?rT^ tpri I 

m TOT 

Truth alone wins, not falsehood ; by truth, the De- 
vaydnah (fthe path of the Devas) is widened, that by 
which the seers travel on, having nothing to wish for, 
to where there is that — the highest treasure attained 
by truth. 

Oom. — Truth alone, i e., he who speaks the truth 
alone, wins ; not he who utters falsehood, for there can 
be neither victory nor defeat between abstract truth and 
falsehood where they do not cling to men. It is well 
known in the world that he who utters falsehood is de- 
feated by him who speaks the truth ; not the converse. 
Therefore it is established that truth is a strong auxi- 
liary ; again the superiority of truth as an aid is also 
known from the saslras; how?. It is only by truth, i.c., 
by a determination to speak v' what had occurred, the 
road named “ Devayanah’^ fthe way of the gods) is wid- 
ened is kept up continually ; by which road, 
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seers free from deceit, delusion, fraud, pride, vanitj 
and falsehood and having no desires, go about to where 
e absolute truth, the highest treasure covetablo bv 
man and attainable by the important aid, truth, exists. 
The expression “where the greatest etc” is connected 
with the preceding clause “ the road by which they 
go IS widened by truth.” What that is and what its 
characteristics are will be explained. 

II 11 

That shines as vast, heavenfy, of unthinkable form 
and subtler than the subtle, much farther than the dis- 
tant, near, also here, and seen fixed in the cavity, by^ 
the intelligent. 

Com.~Th.Q Brahman now treated of and attainable 
by truth, etc., is vast, because it is all-pervading ; 
‘heavenly,’ self-luminous and imperceivable by the 
senses. Therefore alone is it that its form is unthink- 
able ; it is subtler than even the subtle, such as the 
alias and the rest ; for, being the cause of all, it is of 
unsurpassing subtlety. Vihhati, shines diversely,? i.e., 
in various foriiis such as that of the sun, the moon etc! 
Again it is farther, even from tlie most '<Sstant places ; 
for, the Brahman cannot be in tfcw least approached by 
the ignorant. ,, flis al4p,W*tt-,'i''k',yihe bodv itself.- 
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because it is the diman of those who know and be- 
cause it is within all, from the Sruti which declares 
it to be even within the dlids. ‘ In those who see’, 
among the intelligent men. ‘Fixed’, seated, i. e., seen 
by yogis, as possessed of the activity of seeing etc. 
Where ? ; in the cavity, i. e., in the intellect for it is 
seen as lodged there by those who know ; still, though 
lodged there, it is not seen by the ignorant, as it is 
veiled by ignorance. 

He is not grasped by the eye ; nor by speech ; nor 
by other senses ; nor by %m'; nor by hmna; when 
one’s mind is purified by the clearness of knowledge, 
then alone he sees the indivisible (Brahman) by con- 
templation. 

— Again, a special aid to the attainment of 
Brahman is explained. It is not seen by the eye of 
anybody, because it has no form ; nor is it grasped by 
speech, because it cannot be the subject of words ; nor 
by the other senses. Though ta^Ms is an aid to the 
attainment of all, the Brahman cannot be reached by 
Mrma enjoinedby the Vedas, such as agnihotm and 
the rest though their greatness is well known. What 
then is the means by which it could be grasped is 
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explained. Gnana p'asadena, though the intellect in 
all men is by nature competent to know the Atman, 
still being polluted by such faults, as love for external 
objects etc., and hence unclear and impure, it does not, 
like a stained mirror and muddy water, grasp the 
entity of the Atman though always near ; but when, by 
I'emoval of the polluting taint, such as desire etc., produ- 
ced by contact with the objects of the senses, it is 
made clear and calm like mirror and water, then the 
intellect becomes clear ; by this clearness of the intellect 
the mind is puidfied and the man becomes competent 
to realize the Brahman. Therefore he sees the Atman 
which has no parts, by meditation, having recourse to 
such helps such as truth etc., having controlled his 
senses and with a concentrated mind. 

513TRT ll^ll 

This subtle Atman should be known by the mind 
as being in the body, whose frana entered in five 
different forms ; the mind in all creatures is pervaded 
by these When it is purified, then the Atman 

shines out of itself. 

Com , — This Atman, who is thus seen, is subtle and 
should be known by the mind, i.e., by the mere intellect 
purified. Where is this Atman?; in the body which, pmTO 


160 


MUKDAKOPANISHAD. 


in five different forms, has well entered. The meaning 
is : he should be known by the mind as existing in the 
body, i.e., in the heart ; by mind, how circumstanced 
should he be known, is explained ; mind in all crea- 
tures is pervaded by the prmoks and the senses, as 
milk by oil, and fuel by fire. The mind in all living 
beings is well known in the world, to be possessed of 
intelligence ; when the mind is purified, i. e., freed 
from the taint of grief etc,, then this Atman above- 
defined shines out, shows itself out, by itself. 

cT ?T o|| 

Whatever worlds he covets by his mind, and what- 
ever objects he wishes for the man of pure mind, he gains 
those worlds and those objects ; therefore, let him who 
longs for Shilti (manifested power) worship him who 
knows the atman. 

Com.— This text explains that the man who identi- 
fies the dhucLTi of all with his own, obtains as the fruits 
thereof, all that he longs for ; because of the fact that 
he is the Atmcbn of all. Whatever worlds, such as 
those of the manes and the rest, he covets either himself, 
or for others, or whatever enjoyments he wishes for the 
man of pure mind who is free from all grief and who 
knows the dhnan, he obtains those worlds and those en- 
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joyments. Therefore, i.e., because the wishes of the 
knower of the Atman are always realised ; let one who 
longs for vibMtis propitiate the knower of the 
Atman whose mind is purified by such knowledge, by 
cleaning his feet with water, personal service, prostra- 
tion and the rest j therefore, he is worthy of worship. 


Here ends the first part of 
the Third Mundaka. 




THIRD 


Jllttn&ak0pamsl)aJr. 

0 - 

PART If. 

o 

3^ ^ wm{^, ?pftera5r#cr s^ki: u \ II 

He knows the highest Brahman, the place where all 
this universe rests, and which shines with clear bright- 
ness. The intelligent, whoyfree from all desire, worship 
this man, travel beyond this seed. 

Com.— As he knows the Brahman above defined, the 
highest of all, the place where all desires rest, where 
all the universe rests and which shines purely by its 
own light, the intelligent, who free from yearning for 
mblmti and with a desire for emancipation worship 
even this man as the highest, travel beyond this seed, 
i.e., the material cause of embodied existence, i.e., are 
never born again of the womb, according to the 
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Sruti, ' He does not like any abode/ The meaning 
is that one should worship such a knower. 

rFWR: ^ m ^ I 

qpfciWT ^ iTf%^Fn% ^rtw. ii ^ tl 

He, who broods on and longs for objects of desire, is 
born there and there with such desires ; but of him 
whose desires have been fulfilled and who has realised, 
the Atman, the desires end even here (in this world). 

Com . — This text shows that the primaiy help to 
him who is desirous of emancipation is the renuncia- 
tion of all desire. He who covets visible • or invisible 
objects of desire, brooding on their virtues is born 
again and again with those desires of external objects 
which are incentive to the performance of good and bad 
deeds. Wherever his desires direct him to perform 
Jcanna for the idealisation of their objects, he is born 
with those self-same desires in those objects. But of 
him who from a sound knowledge of the absolute truth 
has all his desires fulfilled, because the Atman is the 
object of his desire and whose Atman through knowledge 
has been made to assume its highest, i.e., true form by 
the removal of the lower form imposed on it by igno- 
rance, all desires impelling him to do meritorious and 
sinful deeds are destroyed even while his body lasts. 
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The drift is that desires do not spring up, because the 
causes of their rising ai’e destroyed. 

^ ^ ?T ^ ^ I 

STFIT ^ 11^11 

This Atman cannot be attained by dint of study or 
intelligence or much hearing— whom he wishes to 
attain — by that it can be attained. To him this At- 
man reveals its true nature. 

Com. — If thus the realisation of the atman is the 
gi’eatest gain of all, it may be thought that means such 
as study etc, should be largely employed for its 
attainment. This text is intended to dispel that 
notion. This dtinan which has been explained and 
whose realisation is the highest object of human desire 
cannot be attained by means of much study of the 
Vedas and the Sastras. Similarly not by intelligence, 
L e., by a retentive memory of the purport of writings ; 
nor by much heard, i. e,, by much hearing. By what 
then, could the Atecwi be attained is explained. The 
Pammdtman whom this knower wishes to attain, by 
that seeking alone can that Brahman be attained ; not 
by any other means, because his nature is always 
attained. What is the nature of this knower^s attain- 
ment of the a??, is explained. As pot etc. reveals 
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his foi'm where there is light, so does the Atman 
concealed by ignorance reveal his true nature when 
there is knowledge. The drift is the wish for the 
realisation of the Atman after renouncing all others is 
alone the means to the attainment of the Atman. 


?nwciTT ^ 




11 s? 11 


This Atfuan cannot be attained by one devoid of 
strength or by excitement or by ta;pas devoid of linga. 
But of the knower who strives with these aids, the 
AteM enters into the Brahman. 

Com. — Combined with the wish to realise the Atman, 
strength, absence of excitement, and knowledge coupled 
with Sanyctsa are helps ; because this Atman cannot 
be attained by one devoid of strength produced by 
concentration on the Atma7i or by excitement caused 
by associating with objects of the world, as son, cattle 
and the rest, or by tajpas devoid of linga. ^ Tails' here 
means ^knowledge’. Linga” means '‘Sanyasa”. The 
meaning is that the Atman cannot be attained by 
knowledge without Sanyma. But of the knower who, 
with these aids, strength, absence of excitement, 
and knowledge — strives intent after the Atman, the 
Atman enters its abode, the Brahman. 
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^aicui^ terar: sRir^ar: | 
a aliT srtki 5g=iMR: aq ^ i i^itiPd n n 

Having attained Him, the seers content with their 
knowledge, their purpose accomplished, free from all 
desire, and with full composure, having attained the 
all-pervading Atman on ail sides, ever concentrated in 
their minds, enter into everything. 

Com. — How they enter into Brahman is explained. 
Having known him well, the seers content with that 
Knowledge and not by any external means of delight 
tending to the growth of their body, their Atman having 
become one with the Paramdtman, (vee from the fault of 
desire etc., their senses subdued, having attained him 
all-pervading like the dlcds on all sides, i,e., not in any 
particular place limited by conditions (what then do 
they attain? The Brahman itself, one and without a 
second as their own Atman), being discerning and with 
concentrated minds enter into everything when their 
body falls, i. e., cast off all limitations imposed by 
ignorance as the dMs in the pot when the pot is broken. 
Thus do the Knowers of Brahman enter into Brahman 
abode. 
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Having without doubt well ascertained the signifi- 
cance of the knowledge of Vedanta, the seekers their 
minds purified by dint of renunciation, attain the 
worlds of the Brahman and when their body falls, their 
Aiman being one with the highest immortal Brahman, 
are absolved all round. 

' Com . — Having without doubt determined the object of 
the knowledge of Vedanta, ie., that Brahman should be, 
known, the seekers, their minds purified by dint of 
renunciation of all harma and by being centred in the 
pure Brahman, attain the worlds of the Brahman at the 
end of samsdra which for the seekers after emancipation 
corresponds to the time of death of those rotating in 
samsdra. As men who seek emancipation are many, 
the w^orld of Brahman, though one, appears to be many 
or is reached as many; so the plural number ‘ w^oiids of 
the Brahman ^ is used. Brahman being the world 
reached, the expression ^in the worlds of the Brahman’ 
means ^ in Brahman.’ Pdrdmritdh^ they wrliose dtman 
has become the highest immortal, i.e., Brahman^ They 
become the highest and immortal Brahman even during 
life and are absolved in all sides like a lamp that has 
gone out and like the dTids in the pot, Le., they have 
no need of any other place to go to ; for the 8ridi andl 
the Smriti say “ as the footmark of birds in the air and 
that of aquatic animals in water are not seen, so the 


WITH SBI SANKARA’S COMMENTARY. 


169 


track of the knowing men ” and they go by no road, who 
would reach the ends of the roads of samsdra. Motion 
limited by place is only in samsdra, because it is accom- 
plished by means limited 5 but as the Srahman is all, it 
cannot be reached in a limited space ; if the Brahman 
were limited in respect of place, it would like a sub- 
stance having form, have a beginning and an end, be 
dependent on another, composed of parts, non-eternal 
and be a product. But the Brahman cannot be like 
that j so its attainment too cannot be limited by con- 
ditions of place. ‘ 

TBTT-. in%si bW I 

®rioqT || \s n 

The fifteen Icalds go back to their source ; all the 
powers seated on the senses go back to their corres- 
ponding deities and all his harma and the dtmcm, all 
these become one, in the highest and imperishable 
Brahman. 

Oom. — ^Moreover, the knowers of Brahman regard 
emancipation as consisting only in the release firom bond- 
age, samsdra, ignorance and the rest not as something 
produced. Besides at the time of emancipation the 
kdds which produce the body, prdads etc., go back to 
their own seat, i.e., cause. The word ‘ PraUsUha^ is 
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accusative plural Fifteen : fifteen in number already 
enumerated in the last pras7ia and well-known. Levas, 
the powers adhering to the body, and lodged in the 
senses such as the eye etc. ; all these go to the corres- 
ponding deities such as the sun etc.; also those actions 
of the seeker after emancipation which have not begun 
to bear fruit (for those which have begun to bear fruit 
can be consumed only by enjoyment) and the Atman 
limited by the intellect, L e., who, mistaking the condi- 
tion of the intellect so caused by ignorance for the 
Atman^ has here entered into various bodies like the 
image of the sun etc. into water etc. (Karma being 
intended for the benefit of the Atman). Therefore 
‘ Vijndnamaya ’ means ‘ chiefly possessed of intellect.’ 
These and the Vijndnamaya Atman, after removal of 
the conditions imposed, become mingled as one in the 
Brahman, the highest, the imperishable, endless, indes- 
tructible, all-pervading like the dJids, unborn, undecay- 
ing, immortal, beneficent, fearless, having neither before 
or after, nor in, nor out, without a second, uncondi- 
tioned, lose their distinctive features, L e., become one 
as the images of the sun etc. become one with the sun 
when the surface, such as water (in which he is reflect- 
ed) is withdrawn and as the dMs within the pot etc. 
becomes one with the dhds when the pot etc. is with- 
drawn. 
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^ I%IW^qTlt5tE; qro 5^% |1 \\ 

Just as rivers flowing become lost in an ocean, giving 
both their name and form, just so, the knower, freed 
from name and form, attains the bright ;purusha which 
is beyond the civyaMa, 

Com, — Moreover, just as flowing streams such as the 
Ganges and the rest having reached the sea give up 
their distinct individuality in it, losing both their names 
and form, so, the knower being freed from name and 
form, created by ignorance, reaches the resplendent 
jpurusha above defined, who is beyond the avyahta al- 
ready explained 

^ 'TT^ IRIl 

He who knows that highest Brahman becomes even 
Brahman; and in his line, none w^ho knows not the Brah- 
man will be born. He crosses grief and virtue and 
vice and being freed from the knot of the heart, be- 
comes immortal. 

Com . — It may be said that numerous obstacles are 
well known to exist in the attainment of good and 
that even the knower of Brahman may therefore be 
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impeded either by some grief or other, or be made to 
take some other course by some other being such as 
the Devas, reach some other after death and not reach 
Brahman. This cannot be; for all obstacles have 
already been removed by knowledge. Emancipation 
knows only the obstacle of ignorance and no other 
obstacle ; because it is eternal and is being the Atman 
itself. Therefore, he in the world who knows that 
highest Brahman, as “ I am directly that” does not 
take any other course. It is impossible even for the 
dsvas to throw any obstacle in Ms attempt to reach the 
Brahman, because he becomes the Atman of all these ; 
therefore he who knows the Brahman becomes even 
Brahman. Moreover in the line of this knower, there 
will not be born any who knows not the Brahman; 
again he overcomes even during life the heart-burning 
caused by frustration of Ms many desires, crosses over 
harma known as vice and virtue and being freed from 
‘^the knots of the heart ” caused by ignorance, becomes 
immortal. It has already been said ‘‘the knot of the 
heart is untied, etc.” 

I rflST: ^ '5[- 
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This is explained by the mwKitra “who perform the 
Jcarma enjoined, who are srotriyas^ who are centred in 
the Brahman (lower) and who with faith, offer obla- 
tions themselves to the fire named UJcarshi, perform the 
vow named Sirovrata (who duly carry a fire on the 
head) ; to those alone, let one teach this knowledge of 
the Brahman.” 

Com , — Now, the Upanishad concludes by indicating 
the rule regarding the teaching of the knowledge of 
Brahman. This, the rule about the teaching of the 
knowledge of Brahman is expounded by this text. Who 
perform the Icarma enjoined, who are Srotriyas, who 
being engaged in the worship of the manifested Brah- 
man seek to know the unmanifested Brahman. Who 
with faith, themselves offer the oblations to the fire 
known as JEliarsM ; to them alone whose mind is thus 
purified and who are therefore fit (to receive instruc- 
tion) should one teach the knowledge of Brahman as 
also to those by whom is duly practised the vow of 
Sirovraiam such being the well known Vedic vow 
among those who are of the Atharvana Veda. 

This external purusha did the seer Angiras teach in 
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ancient times ; none by whom the vow is not observed 
studies this; prostration to the great sages, prostration 
to the great sages. 

Com . — This nndecaying B^nitYue purusha did the seer, 
known as Angiras, teach in ancient days to Sannaka 
who had duly approached him and questioned him 
(about this). The meaning is that, similarly, any other 
also should teach the same to one who longs lor bliss 
and seeks emancipation and who with that end in view 
has duly approached the preceptor. This knowledge in 
the form of a book, no one who has not observed the 
vow, studies ; for it is knowledge, only in those who 
observe the vow, that bears fruit. Thus ends the 
knowledge of Brahman which has been handed down 
from Brahma and the rest from preceptor to disciple. 
Prostration to those sages Brahma and the rest, who 
have directly seen the Brahman and realised him. 
Prostration again to them ; the repetition is both to 
indicate great solicitude and the fact that the Munda- 
kopanishad here ends. 


Here ends the Second Part of 
the Third Mundaka. 

. 5 — S' , 


PRINTED BY 6. A. NATESAN & CO., ESPLANADE, MADRAS. 


